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ADVERTISEMENT. 


THE following work was more than half printed, 
when Dr. Ballantyne left this country for his new 
post in London, and the remaining sheets were car- 
ried through the press by Professor Griffith, his suc- 
cessor in the Benares Sanskrit College. 

We extract from the preface to the editor’s prize 
essay on “Christianity contrasted with Hindu phi- 
losophy,“ the following remarks on the work itself. 

There are some Sanskrit books yet untranslated, 
which the writer must study before deciding upon 
his theological terminology for India. Among these 
works is the Aphorisms of S'dndilya. S andilya rejects 
the Hindũ (gnostic) theory that knowledge is the one 
thing needful, and contends that knowledge is only 
the handmaid of faith.” 

Hence, besides its intrinsic value as illustrating a 
peculiar phase of the Vedanta philosophy, S’andilya’s 
work has an additional value as bearing on the ques- 
tion of the proper Sanskrit phraseology for theological 
controversy. 

Dr. Ballantyne hopes to publish hereafter a trans- 
lation of the Aphorisms, if his present engagements 
allow him leisure to complete it. 

E. B. C. 
Secretary, B. A. &. 
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४६ १५ ्यापस्तम्बभरो० रू० A. | TAR 


शाण्डिल्यशतरूचीय भाष्यम्‌ ॥ 
— RI — 


परमेख्रसरा जयति ॥ 


प्रपश्च परमं देवं श्रीम्नेश्वररिणा। 

WHAT भाव्यमाभाव्तेऽधृना ॥ १॥ 

गाविन्दचरणदन्दमधुना मचदद्भुतम्‌। 

यत्पायिनो ग मुझन्ति मुझन्ति यदपायिनः॥ २ ॥ 

जीवानां अद्चुभावापत्त्िमंक्तिरेति वच्छते ard ब्रह्म- 

णाऽत्यम्तमभिन्ना इति तेषां संसा र स्त्रिगणात्मकान्तः कर णो- 
पाधिङृतो न साहजिक: स्फटिकस्थेव जपादिसस्रिधिङतं ल दि- 
त्यादिकं स चोापाधिकलादेव न ज्ञानेन निवत्तंनोयः fam- 
पाध्युपधेययार न्यतर दानेन तत्सम्बन्धहानेन वा नहि निपणतर- 
दर्शन नाष्यपाधियाग स्फटिकलाहित्यभ्रमनिदत्तिरस्ति तथेह 
न सवसत्तास्फुरणात्मनो हानिः सम्भवति नवा सम्बन्धस्य 
तस्य तदुभयस्रूपानतिरकात्‌ परिश्रवाद्पाधिानादव AN- 
निदत्तिनात्मशानात्‌ उपाधिहाने च Cf N 
तच्च श्वर भक्तिरे वा लो किकला च्छुतिस्ति सिद्धा । तथा (गी०। 
अ०९४।झा०६)। ` 


B 


R शार्डिल्यणतरूचीयं भाष्यम्‌ | Ne ee | 


a4 we निमंलवात प्रकाशकमनामयम | 

सुखसङ्गन बन्नाति ज्ञानसङ्गेन चानघ॥ ९ N 

रजा रागात्मक विद्धि ढष्णासङ्गसमुद्भवम्‌ | 

afaawiia aria कमंसङ्गेन देदिनंम्‌॥ २॥ 

तमस्लज्ञानञं विद्धि माइनं सरवदे हिमाम। 

मादालस्यनिद्राभिस्तखिबश्नाति भारत॥ ३॥ 
इ त्यपक्रम्य | bus eae * 
at च याध्यभिचारेण भक्तियागेन सेवते। 
स गुणान्‌ समतीत्येतान्‌ APITA कल्पते॥ 
दत्युपसंइरन्‌ भगवानवात्मभक्तेस्तिगणात्सकान्त:करण- 

लयपूर्वकब्रझ्यानन्दावाप्तिलक्षणमुक्तिडेतुतामाह । भनचात्मज्ञा- 
नवैयर्थ्येम्‌ अश्वद्भामलक्षालनेन भक्तावृपयागात्‌ नत्वपरोक्षा- 
म्तःकरणरूपापाधिधभाध्यासनिराससमथे ज्ञानम्‌ अत एव 
(गो०।अ१४।झा०१८) गणेभ्यश्च परं वेत्ति agrd सोऽधि- 
गच्छतीति (ite Hs Sts 0 ज्ञानसञ्छि त्रसंशयमित्या- 
दावयमर्थ: स्फुट एव नचाज्ञानशतः संसारो येन ज्ञानात्नि- 
afat aa wat प्रभाणाभावात्‌ रजतावयवारेः AN- 
CANIT NTAN AA उत्पत्त्यसम्भवाच । अपिच (ETTO | 
४०३८ २) कुतस्त खलु सोष्येवं स्थादसतः सज्जाथेतेति श्रतिः 
कार्यसत्तया कारणसक्तां बाधयन्ती संसारस्य सत्थलमेवाइ । 
नितराञ्च (कान्दा०।ए०२०४) सत्यसंकल्प इत्यादिना पर- 
मश्वरसर्गस्य। नापि भगवान्‌ बादरायणः क्कचिदपि a 


[ayer]  शाण्डल्यशतरूचोय भाष्यम | R 


संसार स्याज्ञान्नकास्पतलमक्वाम्‌ प्रत्यत खप्नस ट्टिनिराकरणेन . 
STUGE: सत्यलम्‌। नच दृष्टान्ताथं तत्‌ मानाभावात्‌। 
सुखादिधमाणां तु melani नापपद्यत सुखादया न 
साचादात्मविकारा! आत्मनि प्रतोयमानलाङ्गारलादिवत। 
सुखाद्यपलस्िः खकरणिका क्रियावादित्यच खाघवात सम- 
वायेनेव करणजन्यतवं युज्यते श्रोतरजन्यवमिव At- 
दयः करणसम्रवेताः अनादीन्द्रियय़ा्मगणलात ग्रब्दवदिति 
परमते । SHARA स्पश््रन्येन्द्रियया ्गणत्वात। आत्मसि- 
faq सर्वसत्ताप्रकाशकतयेति | सर्वमेतद्वितीये ढ़तोये स्फुटो- : 
भविश्यति। तस्मात्‌ पुरुषार्यडेतुलाद्धमंस्थेव भ्र मांघाविबि- ], 
wad FIRI | | 
AMAT भक्तिजिज्ञासा ॥ १ ॥ 
अथेत्यधिकाराथा नानन्तयाथः | आनन्तय हिन खाध्या- 

aware आनिन्द्ययान्यघिङतवच्यमाणत्वात्‌। नापि waT- 
दिसम्पत्यय: ममच्तामाचख अक्यधिकारत्वात्‌। यथा away: 
(HATO 2 840) 

ये ब्रह्माणं विदधाति पू 

या वे acta प्रहिणाति aw 

तं इ ह्रेवमात्मबुद्धिप्रकाशं 

मझचवै ITUA We ॥ इति। 

नच मङ्गलाथाऽपि तदुचचारणमात्रस्य मङ्गखतात्‌। तयाच 


मुमचुणा भक्तिविचार: aay दूत्यथंः। जिज्ञासया विचार 
छ 2 


Bees: > शाण्डिल्यशतसचीयं भाव्यम्‌। [aeae] 


आकच्तिणते। यद्यपि परमेश्वरानुरक्तिरूपाया wit धर्मवत्‌ 
छतिसाध्यल वा ग्रह्मवञज्ञेयत्वं तथापि तस्याः खकार णपवसु- 
छृतेहिकगोाणभत््यादिसम्पन्नाया अपि नयं भक्तिः नयं निःश्रेय- 
साथा नयमत्तमविषयेत्यादिकुतककबेखनेन निटत्त्तिरपि भवति 
यथा पत्या पल्याः। तन्चिरासमखनव तन्म्मोमांसाया भक्रावपयाग 
इति अतःशब्देनोच्यत | यतः कुतकनिरासा$पेक्षणीय: अत- 
स्तञ्जिज्ञासेति। अत एव, (विष्णप०।अंशे ९।श्०२०।श्षा०१६)। 
माथ यानिसचस्ेषु थेषु ag ANALA | 
तेषु तव्वचला भक्तिरच्यतास्त सदा लयीति ॥ 
तदविच्यतिप्राथनमपच्ित्ादिति। अत एव च da- 
gayaf विचारः फलवानवेति ॥ १ ॥ 
अथ तस्या लाकिकाकारतामन्तरण बझानाराहाख वि- 
चार विषयलमतस्तल्लक्तण मच्यते | ain 
सा TCH N ` . ` 
अच सा परेति खच्यनिदेशः। ie लक्षणम्‌। परेति 
गाणीं व्यावत्तयति। ईश्वर इति प्रकृताभिप्रायम्‌। आराध्य- 
विषयकरागत्वमेव सा। इइ तु परमेश्वरंविषयकान्तःकर ण- 
डत्तिविशेष एव भक्तिस्तईशस्यं च लोकिकानरागादे सुय- 
इम्‌। यथोक्तं परभक्तिमता प्रह्वादन। (दिष्णुप०।अंश ९। 
Bo Ro NI oN) 
या प्रीतिरविवेकानां विषयेस्वन पा यिनी | 
लामनस्तरत: सा मे इदयान्मापसपतु ॥ 


[anam] शाण्डिल्यशतस्धतरीयं भाव्यमू। ` * 


U 
> 


अत्र प्रीतिपदेन सुखनियता राग एव afaa: अन्यथा 
प्रीतः सुखरूपाया निविषयत्वेन विषयसप्तमी न स्यात तस्या! 
सुखज्ञानरूपलंऽपि तज्ज्ञानस्य सुखविषयलादिषयविषयलास- 


o aama तस्मादनरक्तिरव सविषयिणी लक्षिता। नच fag. 
जन्यप्रीतिरर्थः WATT अननुशासनात्‌। किञ्च अच्य- . 
तास्तु सदा लयीद्यच अक्ेरीश्रविषयतासिङ्का ग्रीतिपदेनापि ` 


तदेकवाक्यतया Para | पर्व प्रतिजन्म  भक्तिप्राथनमिइ 
विषयरागदृष्टान्तेन तस्या एव सरवंथाप्यपरि हायंत्रप्राथंन- 
मिति faye: | विषयजन्यप्रीतिरपि रागं विना न सम्भवतोति 


| 


रागावश्थकलम्‌। तथाच पातञ्जलखचम। (WGO) 


सुखानशयी राग, इति। तस्येव वच्यमाणखिङ्गघु व्यापना- 
ज्ञाघवाल भक्तित्वम्‌। नतु कचित स्मरणस्थ। af कीत- 
MI अननगमात्‌। नच तज्ज्ञानस्य ANN दषादिमत्स्वाप 
तत्रसङ्गात्‌। नाप्याराध्यलन ज्ञानं सा प॒जानमस्काराद्यारा- 
धनास्क्ननगमात्‌। अपिच बलाङ्गयाद्वा नमस्कार्यलादिज्ञान- 
वत्थपि भक्ताऽयमनरक्राऽयभिति व्यवच्षारापत्तः अन्‌ रागादि- 
सहिताराध्यलञ्चानमिति चत्‌ अनराग एवास्तु अत एव (गी०। 
J Nee) 

मचित्ता मद्भतप्राणा बाधयन्तः परस्परम्‌। 

कथयन्तस मां नित्यं तुव्यन्ति च रमन्ति च ॥ N 

तेषां सततयुक्तानां भजतां प्रोतिपर्वकम्‌ | 

ददामि बुद्धियोगं तं येन मामुपयान्ति ते॥ R N 


र शास्किज्यश्तरूचीयं भाव्यम| [ · xt N 


caer तहृतचित्तप्राणादीनां भजनमुक्त नाराध्यलेन 
ज्ञानवतामेव। अत एव च कृष्णस्य कमनीयाकतिदर्शननानुर- 
क्रानां गोपतरुणीनामपि भक्तिफलं मुक्ति; GAA अनुस्त 
न लक्षणान्तगतः किन्तु भगवन्मदिमादिज्ञानादनु पञ्चाच्जा- 
यमानत्वादनुरकिरित्युक्तम्‌। नन पिचाद्गाचरानरागर्खाप 
` अकृतभक्तिल॑ प्रसज्येत जगत एव AAAA) अथ 
विकाराविशिष्ट एव aaa are तथापि गोपीप्रस्टतीनां 
प्रादुभावावच्छिन्नेश्वर भक्तावव्यापकम्‌। उच्यते जोवाप्राध्यनव- 
च्छिन्ञदेतनविषविणी अनुरक्तिरेव सेति। एवञ्च प्रादुभावाव- 
च्छिन्ने परिपूर्ण च र्तिः संग्टहीता भवति॥ N U 


तत्संस्थस्थाम्ट्तत्वापदेशात्‌ ॥ ३॥ 


तस्मिन्नोश्वरे संस्था भक्तियस्य स तथ्ोक्तः। date 
फलमुपदिश्यते (छा०।५०१३७) न्रह्मसंस्थाऽम्टतलमेतीति । 
तस्मान्रिष्फललगेोणफललनिबन्धना तदजिज्ञासा uf Nat 
भवतोति॥ ३ ॥ 


ज्ञानमिति चेन्न दिषताऽपि ज्ञानस्य तढ्संखितेः॥ ४ ॥ 


नन्‌ त्रह्मसंस्या शब्देन रह्म ज्ञान मेवे7च्यने नत agfa: | 
तथा'चाम्टतलफ़लं तखवेति Wee Fe दोषः । संस्था भक्ति- 
रेव न ज्ञानं दिषतस्तज्ज्ञानवता$पि तत्संस्थलव्यवद्दारा- 
भावात्‌। राजाद्यनुरक्ताः खल्वमात्यमिचादयस्त्संस्था इति 


[Soar] शाट्डिल्यणतसूचीयं भाव्यम्‌ | ७ 


व्यपदिश्यन्त न पुनः प्रतिपक्ञमुपालाः। शब्दार्थनिणया दि 
Aaga वेदेऽपीति। अत एव चिरकालिकापाख्याने | 
विम्टश्यत न कालेन पत्नीसंस्था व्यतिक्रमः । 
साऽग्रवीच्च रूशं तप्ता दुःखेनाश्रूणि वर्तयन्‌ ॥ 
raia पतिभत्यतिक्रम उक्तः । तस्मात संस्था भक्ति- 
रिति। एवञ्च (त्रज्मख०।अ०१।प०७) तन्निष्ठस्य मोच्चोपदेशा- 
दितिं वादरायणीयद््रस्थाप्ययमेवार्थाऽध्यवसेय इति॥ ४ ॥ 
तयांपक्षयाच्च ॥ ५॥ 
तया भन्या मुक्तिं प्रति ज्ञानमुपक्ञोणं यस्म्राचकार N 
यक्तिसमुच्वयार्थः (गी ०अ० Ae Ns) 
"देवान देवयजो यान्ति agar यान्ति मामपि | 
इत्यादि aur werd प्रति भगवेद्वाक्यम्‌। (विष्णुप॒०। 
अंश LW Ro BTR A) | 
` यथात frayed Sar ufa भक्तिसमन्वितम्‌ | 
तथा लं मत्मसादेन निवाणमपि यास्यसि ॥ 
इति स्थितम्‌। भम Hef ३२७) तमेव बिढिला तिम्द- 
त्युमेति नान्यः पन्था विद्यतेऽयनायेत्य वेद नफलं मुक्तिः sat 
तदिरोधेन स्हतीनामन्यार्थलं स्यादिति चेन्न अत्रापि तयेवाप- 
क्षयात्‌ । तथाहि अतिम्टत्युपदं न मुक्ता रूढं fay यस्यां सत्यां 
म्टत्योरतिक्रम दतिय्यत्पच्या तदपेक्षायां यता भक्तन्टंत्खतिक्रम 
इति व्युत्पाद्य भक्तिमेवातिम्दत्युपदे नाभिधत्ताम्‌ उपपद faa 
WIA कार कविभत्यथस्य बलवत्तात्‌। (te Ae RIS)! 


oc शाण्डिल्यशत खयं भाव्यम्‌। [च्धश ष्या ०९] 


तेषामईं समुद्धता ग्टहुसंसार सागरात्‌ | 
भवामि न चिरात्‌ पार्थ मय्यावेशितचतसाम्‌ ॥ 
इत्थादिना भक्तितो म्टत्खतिक्रमप्राप्नः। way भवति 
(तेत्तिरीयमन्त्रभागे) sar यजामहे सुगन्धिं पष्टिवद्धंनम्‌। 
उव्यारुकमिव बन्धनाक्ृत्यामुक्तीय माम्टतादिति। wa 
यजन भक्तिः तथेव तत्कस्पव्यास्थानात्‌। नचास्यां wat 
भन्तरसन्मिधानं मक्तावपि तुल्यवात्‌। तस्मादनपायिशरृत्या 
ज्ञानस्थापक्ञच एव प्रतीयत इति ॥ १ ॥ | 


नन्‌ तथापि भक्तेरा गरूपले कि कारणमित्यपेक्षायामाइ | 
इषप्रतिपक्षभावाद्रसशब्दाच रागः ॥ ६॥ , 


भक्तिः खल राग एव भवितुमईति ga: इषविरोधि- 
ara लोक हि इष्टायं भक्ताऽयमिति मिथा विरुद्धधर्मवति 
व्यवद्धियते aa देषविरोधी च राग एव प्रसिद्धा न ज्ञाना- 
दिः। एवञ्च वेष्णवे भगवति शिष्ठ्पालस्थ देषानबन्धमभि- 
धाय अयं हि भगवान्‌ कीक्तितः daaa देषानुबन्धेमापि 
अखिलसरासुरदुलंभं फलं प्रयच्छति किमुत सम्यग्भक्तिमता- 
faama तथाचाञिस्हृता। 
विद्वेषादपि गोविन्दं दमघोषात्मजः ATT | 
शिएएपाला गतः S कि प॒नस्तत्परायणः॥ इति । 
तत्रापि देषविराधितेन भक्तरभिधानात। तथाच गोतास 
(गो०अ०९६।झा०९८) | 


Ia · N · c शांख्िल्यशतरूचीयं भाव्यम्‌ । ह्‌ 


मामात्मपर द देषु प्रदिषन्ताऽभ्यख्यकाः | 

तानचं दिषतः r संसारेषु नराधमान्‌॥ 

शिपाम्यजस्रमपरुभा नासुरीम्वेव यानिषु। 

आसुरीं यानिमापल्ना मूढा जन्मनि safe n 

मामप्राप्येव कान्तेय तता यान्यधमां गतिम्‌। fa 

तदिराधिनीच भक्तिरीश्वरविषयेवान्रक्तिरिति थुञ्चते। 

किञ्च (तेत्ति०। ०८८) रसं Bare खब्ानन्दी भवतीति 
were त्रह्मागन्दाविभावमुक्तेत्रह्मगोचरस्य रसस्य इतुताव- 
गम्थते। रसञ्च राग: (गो०।अ०२। झो ०५९) | 

va रसाऽथस्य परं Tt fara | 

इत्यादी प्रसिद्ध | अत्र रसा विषयरागः। अत एव च 

रामलपष्झणादोनां खलाकाराइण मक्का येऽपि तेषु भगवदं- 
शेब्वनुरागिणः केशलनगरजानपदास्तेऽपि तन्मनसस्तत्सलो- 
कतामापुरिति साक्षादेव भक्तावनुरागशब्दः प्रयुक्त इति। 
तस्मादपि न ज्ञानं किन्यन्‌रागरूपेव भक्तिनि:श्रेयसफलेति । 
ननु देषविराधिलं न रागले लिङ्गम्‌ उदासोनल्वेगानेकान्धा- 
दिति चेत्‌। उच्यते देषकायं निडत्तिस्तदिराधिगी nafa- 
fefa भवति च भक्तानां भजनीयानवत्तनाढी nafa- 
स्तदिराधिनां तदनवत्तनादा fash) एवञ्च कार्यमुखेन 
विराधमभिप्रेत्य देषविपच्चेल्ुक्रम्‌ तथाच प्रयाक्तव्यं भक्ति- 
भंजनीयगा चर रागरूपा तदनतत्त॑नादिहेतुदितसाधनताधी- 
भिम्नात्मविशेषगणलाद aad aad यथा देषः। रागोत्कर्षण 


७ 


६० शशिल्यशतस्त्रीयं भाष्यम्‌। N · det · x 


तदमवत्तंनाद्युत्कषंस्य दृष्टलाच। किञ्च या यस्मिन्‌ anes 
तस्थादासीन्याभावेधवगते भक्तिस्तादूझानुव्तनाद्यनकूलदेषवि- 
रोधिगणरूपा अन॒वत्तनहेलवाह्मविशेषगणतला द्रिता घनता घी- 
वदिति शितसाधनताधीवबाधसदकारण परिशेषाद्रागल- 
fafg: 1 किमुत भक्तिमतामित्येतत्कैमृतिकन्याथा विरोधिन्येव 
KET: (Ff. Ae e RTR) | | 

मां हि पार्थ व्यपाश्रित्य येऽपि स्वः पापयोनयः | 

किं पुनन्राह्णाः पुण्या इत्यादा च। एवं (गी०।अ०९६॥ 
झा०१८) मामात्मपरद्हेख्ित्यमन sae संसारहेत॒लात्‌ 
तदिराधिगुणो जीवापाधिपरिहारण परात्मगोचरो राग 
एव भक्तिरूपः संसार नाशहेतुः। एतदेवोक्तं मामप्राध्येवेति। 
चकारात्‌ पुलकादिरागखिङ्गेनापि रागलम्‌। प्रसिद्धं fe 
पुलकाञ्चितेन कथयति मय्यनुरागं कपोखनेत्यादे । AN- 
येणान्तरले तु ष्थग्लिङ्गताकल्पने मारवात्‌। स च रागः 
केषांचिदिष्टसाधनताज्ञानजन्याऽपि यागादिकदिच्छारूप एव। 
अस्माकं तु प्रीणाम्यनुरज्यामि न च्छामोत्यादिप्रतीतेरागः एथ- 
येव इषवत्‌। इच्छाया असिद्धुमात्रविषयलाद्रागस्थ सिद्धा- 
fagfaraare | प्रत्युत तस्थेच्छालादि व्या्यलकल्घनागो र वा- 
Sfa fea aura तक्षकणासिड्िरिति॥ ६॥ 

aa भक्ति: क्रियात्मिका सा'चनि:श्रेयसाय न क्षमते (afar 
Ne f ऋक २१) न कर्म्मणा न प्रजया धनेन त्यागे- 
नेकऽम्टतलमानरित्यादिश्रुतिन्य इत्याशक्षां परिइरबाइ। . 


[थ०१।्ा०१] AWI e माव्यम्‌ । v 


न क्रिया छत्यनपेश्षणाञ्ज्ञानवत्‌॥ ७॥ 
सा भक्तिन क्रियात्मिका भवितुमर्हति प्रयल्लानु विघाना- 
भावात्‌ | यन्न प्रयल्लानुविधायि तन्न क्रियात्मक यथा ज्ञानम्‌। 
तद्धि ग्रमाणसस्पत््यधीनं न परुषेण Aut कर्त्तुमकरत्तमन्यथा 
aa शक्यते। तथा भक्तिरपि। नहि रागिणां प्रमदाप॒चा- 
दिविषयिणी पुंव्यापारण तथा तथा भवति भक्ति: किन्तु 
पूर्वसुङत गाण भल्यादिसाधनाधीनेति ॥ ७ ॥ | 


‘ अतएव फलानन्त्यम्‌ ॥ ८ I 
_ यतः सा न क्रियात्मिका अतएव तत्फलस्य निःश्रेयसखा- 
मन्तलमुपपद्यते। अन्यथा (का ०॥ए०५९८) तद्यथेह कर्मजितो 
लोक: Waa एवमेवामुत्र yaar लोकः चीयते इत्यने- 
माम्ठतलस्थापि afad प्रसञ्चेतेति ॥ ८ ॥ 


AzA: प्रपत्तिगब्दाच न ज्ञानमितरप्रपत्तिव« ॥ ८ ॥ 
भवति हि भगवद्वाक्यं (गो०।अ०७। स्लो ० ९८)। 
बहूनां जन्मनामन्ते HANA मां WIT । 
वासुदेवः सर्वमिति स महात्मा सुदुर्लभ: ॥ इति। 
ज्ञानवतः प्रपत्तिरुक्ता | भक्तेज्ञानडेतुले नेदमुपपद्चते TAT- 
प्रपत्तिवदिति। यथा तदनन्तरं (गी०। अ०७। झा ०२०) | 
कामेस्तसेइंतज्ञानाः प्रपद्चन्तेऽन्यद्‌ वताः | 
इत्यनेन देवतान्तरप्रपत्तिनिन्दामुखेनेव प्रपत्तिः खयते। 


तत्र देवताभक्ररेव प्रपत्तिशब्देन कथनं न तज्ज्ञानस्य । तस्या 
०2 


र्र शास्टिस्यशवरूचोयं N, [IN · Nc: N 


एव प्रपत्तेरभयच प्रह्मभिज्ञानात्‌ इति चकाराज्लानान- 
MAAA ज्ञानवाभावे निदानम्‌ । यथा (e IA N 
NN) 
ये मामेवमसंमुढा जानाति पुरुषात्तमम्‌ | 
ख wafagafa माँ सर्वभावन भारत ॥ इति! 
तथा (to Moki Ble da) | 
अजन्यनन्यमनसा ज्ञाला भ्रूतादिमययस्‌। — 
इति मत्वा भजन्ते माँ बधा भावसमन्विताः ॥ 
इति च। ama ज्ञानात्मिका। यद्यपि रागलेनेव ज्ञान- 
भेदः सिद्धस्तथापि भक्तिशव्दा ब्रह्मज्ञाने गोण इति Wi- 
निरासार्थमेतत्‌ | इदन्त चिन्यत भगवद्गीतावाक्यानि न 
शब्दविधया वेदवत्‌ प्रमाणम्‌। किन्तु भारते रूतिलेन। | 
तथाच ay शब्दादिति निर्देश: | अवैके$नुमितशब्दादिति 
व्याचक्षते । अचोच्यते अदृष्टार्थकभग्रवदाक्यतमेव वेदलं तच्च 
गोताखप्यविश्रष्टम्‌ । अत एव भगवद्जीतारूपनिषत्खिति 
दृश्यते। कवर त एव War Aran निवद्धाः। तयाच 
प्राणान्तरम्‌ | | 
गीता सुगीता कःत्तव्या किमन्ये: शास्त्रविस्तरे: । 
` या ae पद्मनाभस्थ मुखपद्मादिनि:खता ॥ 
मच शद्राणामञ्चवणप्रसङ्गः भारतश्रवणाभ्यनज्ञानेनेव तद्‌- 
पपत्तेः प्रवादि स्तत्यादिवत्‌। तदिद्दायेति चेन्न लचताऽपरि- 
Ga: । तयाचोक्तमाचार्ये; | 


[अ°१।खान्श] mearga भाव्यम्‌ | १३ 


तामेव वेदिकान्‌ मन्लान्‌ भारतादिनिवेशितान्‌। 
खाध्धायनियम feat खाकबुद्धा were | इति॥ < ॥ 
इत्याचाय्यंसप्रेश्वरविददरविरचिते शाण्डिखत्रतरचीयभाय्ये 
प्रथमाध्यायस्थ ्रथममाक्हिकम्‌। ९ ॥ Nen 


एवमम्टतत्वं प्रत्यनन्यथासिड्धायां wat लक्षितायां ज्ञान- 
योगभक्तीनामजू प्रधानभावविवेकाय दितीयाज्हिकस्थारग्भ: | 


सा मुख्येतरापेच्षितत्वात्‌॥ १०॥ * 


आङ्हिकसमाप्षावृक्तस्य पनः स्मरणाय सेति fag: | सा 
परा भक्तिमुख्या प्रधानम्‌ इतरेरात्मज्ञानयोगादिभिः खोप- 
कायतथापेक्ितलादित्यर्थः। ळान्दाग्ये (४०५९६) या वे 
wat तत्सखमित्यासुपक्रम्यास्तायते । आळोवेदं सवंमिति सवा 
एप एवं yai मन्वान एवं विजानस्रात्सर तिरात्मक्रोड 
safar आत्मानन्दः स खराडू भवतीति तचात्मरति- 
रूपायाः ak: पश्चन्चिति दर्जनमप्रियलादिसमनिरास- 
aaay भवति । यथा दण्डी मेषमन्याइ प्राचोगावोतो 
ढाइयति अभिजामन्‌ जुहाति धनवान्‌ सुखवानित्यादो 
रष्डायक तया दर्शनमपि TATY ममनविज्ञानयारुक्त- 
प्रदर्शनार्थतया व्यायप्राप्तवेरनवाद:। एवमाक्क्री डाट्रति- 
बेचत्यादर्थप्राप्ताफमुवाद एव अन्यथा taa दर्शनादि- 
विधा Amgen वा रत्यादिविधा वाक्यानि भिध्चेरन्‌ । 


१३ शायिडिल्यशतरूजीयं भाव्यम्‌। [Wea] 


तस्मात्‌ ( पूर्वेमीमाँसाचाम्‌। आ०३।पा०२९।रू०२ ) शेष: 
यराथखादितिन्यायादर्भनमङ्गमिति। अत एव भगवान्‌ मन- 
रपि। (महाभार०। ग्रान्ति०। We १८ ४। झा ० ७१११+ &११२)। 
यस्यक्का प्राकृतं कर्म नित्यमात्मरतिमुनिः । 
सर्वभ्व ता त्मभ्दतात्मा स्याचेत्‌ परतमा गति: ॥ 
इत्यनेनात्म रतेः प्राधान्यमाद्देति ॥ ९० ॥ 


प्रकरणाच ॥ २९ ॥ 


प्रकरणं रतरेव फलवत्तात्‌ dur N दर्शन मङ्ग 
भवितुमइंतीति॥ ९९ ॥ 


दर्शनफलमिति चेन्न तेन व्यवधानात्‌ ॥ १२ ॥ 


अथ Fund फलं खाराज्यलक्षणमम्टततं तथाच्च d 
करणमिति वेपरोत्यमिति d तेन तच्छब्देन व्यवधामात्‌। 
(छां०। ०५९६-१७) स खराड्‌ भवतीत्यच तच्छब्देन सनिछ- 
षटात्मरतिमानेवापस्थाप्यत न farae: पश्यन्निति व्यवदिता- 
पस्थितो कारणाभावात्‌ । प्रकरणमेव कारणमिति चेन्न 
अन्यान्याश्रयात्‌॥ ९९ ॥ 

TESTS ॥ १३॥ 

दृष्ट हि लाक सोन्दयादिज्ञानस्य तरुण्यास्तरणे रति- 
Sas नतु रतज्ञानहेतुलमिति दृष्टापकारत्वादप्यक्रवमव- 
सोयते। दृष्टं च म्रश्‍तेनिष्करणतलास्पमहिमलाप्रिचलादिज्ञार 
मनामालिन्यकारणं तेषु करणाबहुलाव्याइतेश्वरथातिश यित- 


[AG. NI शाब्डिस्थशंतरूचोय भाष्यम! te 


रूपाय ्रात्मेति ज्ञानान्मालिन्यनिट्त्तिस्ततः परा भक्ति- 
रिति। अत एव गीयते (me Ae ute de) 
तदु यस्तदरत्मा नस्तनिष्टा स्सत्परा यणाः | 
गच्छन्त्यपुनराटत्तिं ज्ञाननिद्धूतकल्म्रषाः ॥ इति। 
तथा आयुर्वेदेऽपि (HAF WLS | We Ll Beka) | 
धोर्धेयोत्मादिविज्ञानं मनादाषाषधं परम्‌ xd ॥९३॥ 


अत एव तदभावादक्षवीनाम्‌ ॥ १४ ॥ 


यत एव ज्ञानं दृष्टापकारकमङ्गमत एव 'दृष्टापकारं 
निरस्य मनामालिन्यादिबाधात्‌ प्रधानभगवदनरागमाचेण 
वल्लवीनां मुक्तिः wera । यथा (विष्णुप्राणे | अंश IRo Lat 
झा०९४।१५) । 
त्चिन्ताविपुलाद्वादक्ीणपुण्यचथा सतौ । 
तदप्रात्तिमदादुः खविलोनाशषपातका ॥ 
चिन्तयन्तो जगत्सूतिं पर ब्रह्मरूपिणम्‌ | 
निरुच्छा सतया मुक्ति गतान्या गोपकन्यका ॥ इति । 
अजर सुखदुःखलिङ्गनानरागोऽनमीयते न मुक्तिरिति 
वाक्यार्थः। दारबाधादनवहतकृष्णलेनापि कर्मणा फलसिड- 
रिव तासाँ रागान्यृक्तिस्तदप्यवगम्यते ज्ञानमङ्गमेव प्रधानले तु 
तदभावे फलं न स्यात्‌ चिन्ता च न ब्र्ात्मेक्यज्ञानं त्कार ण- 
अवणमनमाझसन्भवात्‌ | किन्व्नरागनियतानस्थतिरव। न- 
चायमर्थवादः अपूवार्थलात्‌ सन्निधो विध्यभावाक्ेति॥ ९४॥ 


x शाग्डिख्यणतरुजीयं NN · ct · x 


_ भतया जानातीति चेन्नामिज्ञत्या सादाव्यात्‌ ॥ १५॥ 
इदानीं अतिविरोधेन प्रकरणखान लिङ्ग बाधमा aa 
समाधीयते। यथा Ad (MN TIRT ५५) | 
wert मामभिजानाति यावान्‌ यसारिम तत्त्वत: । 
तता at तत्तता ज्ञाला विशते तदनन्तरम्‌ ॥ इति । 
` तच्च (तैत्तिरीयसं०। अ०९।प्०५। अनुवाक०८) Nr 
गाईपत्यमपतिष्ठठे इतिवत्‌ कारकश्र॒त्या बलीयस्या भक्ते- 
शझोामहतुतमवसोयत । यद्यपि दृष्टवादित्यनेन दृष्टापकार 
प्रत्यक्तगम्ये न अतेरवकाशः तथापि ब्रह्मविषयिण्या Ta- 
ब्रेझविषयज्ञानापकार्यलं न प्रत्यक्षगम्यम्‌ । किन्तु तरुण्याद 
रता तथा दशनेन ब्रह्मगाचरायामणनमातव्यम्‌। तथाच 
लिङ्गले पर्यवघानादिति चेत्र दोषः। तथादि यदि केवलं 
जानातीति वदेन्न aay । किन्वभिज्ञानातीति। अभिज्ञा पृवे- 
ज्ञातज्ञानमुच्यते। तथा. भल्लुपकारि पूर्वज्ञान तत्फलरूपभक्ति- 
प्रवर्त्तम। अनन्तरं यावत्‌ acral भक्ैवाभिञ्ञप्तिभावेनापे- 
च्यते ब्रीह्मवहनननावघातवदिति। कार्यसाद्ाय्यार्थमुक्तं तता 
maga भक्तिदाव्ये सति विशत इति। तस्रान्नेयं fa: 
किन्तु न्यायप्राप्तानवाद इति। एतमेवाधै स्फुरीकराति॥ १४५॥ 


प्रागुक्तं च ॥ १६ ॥ 


wet मामित्यस्थ wt wea कल्पत इत्यभिधाय 
(गी०।अ०१८।खा०५४) | 


[wR] छाड्हिस्यश्तदचीयं भाव्यम्‌ । re 


We: प्रसत्नाद्या न शोचति ग काङ्गति । 
समः सर्वेषु wag मद्धक्ति खभते पराम्‌ ॥ 
इत्युकम्‌ू। AS तु maag ज्ञानप्रयाजना भावादू 
युक्तमनुवादलमिति॥ ९६ ॥ | 


एतेन विकस्पाऽप प्रत्युक्तः ॥ १७ ॥ 
एतेन ज्ञानस्थाङ्गलनिर्णयेन ज्ञानभक्लोर च विकल्पपक्ोऽपि 


प्रत्युक्तः निराकृत इति सन्तव्यम्‌। न्ङ्गाङ्गिनारेकच विक श्यो 
भवतीति। अपिश्रब्दात्‌ समत्चयाऽपोति॥ ९७ N 


देवभक्तिरितरस्मिन्‌ साइचय्यात्‌॥ १८॥ 


ˆ Bleed शूयते (Faru e des) 1 

यस्थ देवे परा भक्तिर्यथा दवे तथा ATT | 

aaa कथिता War: प्रकाशन्ते महात्मन: ॥ इति। 

अत्र दवभकिरोश्वरतरखिन्‌ देवे मन्तव्या कुतः गरुभक्ति- 

साहचय्यात्‌। साइचवय्यं fe नाम्टतफलायां भक्ती घटते। 
इम्ट्रादिदेवतास्वाराधिताः पएभवञ्ज्ञानफलाय भवग्शोति ur- 
इचव्येमपि निणायकम्‌। साइचय्या दुलूक शब्द वदु क्तयुक्ररुप- 
म्भकमेतत्‌ ॥ ९८॥ | 

यागस्तूभया्थमपेक्षणात्‌ प्रयाजवत्‌ ॥ १८ U 


योगः ord wei च भवति। ब्रआाहितमनस्क- 


बाया उम्राभ्यामपेचणात्‌ | गनु (पुवेमोमांसायाम्‌। We RI 
D 


qs naaa भाव्यम| [अ०१|्या०श] 


Meg) गणानां च परार्थलादसम्बन्धः समतात्‌ 
स्थादितिन्यायात्‌ प्रधानाड़ं यागः कथमङ्गाङ्गमित्यत आइ 
्रयाजवदिति थथा प्रयाजा वाजपेयाद्यक्र तदी यदीचणीयाद्‌- 
Cay तदत्‌ | तदङ्गताबोधकप्रमाणाविशेषात्‌ | केवलं ज्ञानायें 
यागानुष्ठानप्रसङ्गन भक्तिमुपकरातोति । एवं विषयवेराग्थमपि 
डभयाथें मन्तव्यम्‌ ॥ १८ ॥ 

| गनु (याग । पा०१। सू ०२३) ईश्वरप्रणिधानादिति पत- 
श्खिखरणं gusi तच प्रणिधानाभिधेयस्य भगवद्भजनस्य 
समाधिसिद्धार्थवमिति कथं भक्तेः प्राधान्यमित्यत आइ । ` 


` गोण्या तु समाधिसिद्विः॥ २०॥ 


तच ग्रणिधानं गोणभक्तिरेव न॑ प्रधानं तया समाधिसि- 
डिरिति न रूतिविरोधा४पीति। भवति च वाक्यशवस्तचेव 
(AH पा०१।स्ू०२७।२८) तस्य वाचकः प्रणवः। तज्जप- 
स्ाद्र्थभावनमिति॥ २० ॥ 


` छया रागत्वादिति चेन्नात्तमारपढ्त्वात्‌ सङ्गवत्‌॥ २९॥ 


o योगशास्तप्रस्तावादिदं खचम । योगशास्त्राक्ररागलाविशे- 
वाद्भक्तिरपि मुमुत्तणा देयेव । तयाच खनं (या०।पा०२। 
g.g) रागदेवाभिनिवेशाः क्लेशा इति। एवच्चेदुअते। नेवं 
वाअम्‌। उत्तमास्पद लाड् के: परमेश्वरविषयलादिति चावत्‌ | 
यदि रागलमात्रण हेयलं किन्तु संसारानुबन्धिरागलेशेव। 


[wm] शाण्डल्यशतरूचयं are rè 


यथा सङ्गवमाचेण न त्याज्यता fam असत्सङ्गलेन ATT । 
तथाचेश्वर भक्तिदँया रागलादित्यच संसारानबन्धितं Ara- 
नन॒गुणलं चापाधि;। नचासात्तिकी सा (गी०1अ०१७। 
झा०४) यजन्ते साच्चिका देवानित्यादिना fanart- 
नादिति॥ २९ N 


तदेव कर्मिज्ञानियोगिभ्य आधिक्यशब्दात्‌ ॥ २२ ॥ 


तदेव भजनं मुख्यं तस्या भक्तेवा मुख्यलम्‌। एतत्‌ सर्वयेव 
fafai यस्मादेवं weed (गी०।अ°द। Ble ४ ६।४ ७) | 

तपखिभ्याऽधिका यागी ज्ञानिभ्योऽपि मताऽधिकः । 

कर्मिभ्यश्चाधिको योगी तस्माद्योगी भवाजंन ॥ N ॥ 

यागिनामपि सर्वेषां मङ्तेनान्तरात्मना। 

अद्धावान्‌ भजते या माँ स मे यक्ततमा मतः ॥ २॥ इति। 

अच विशेषणानां तप्रादीनामाधिक्यनिबन्धनं विशेव्या- 
णामाधिकां क्रमादिति मन्तव्यम्‌। न खल्वङ्गस्य मख्यादा- 
धिक्यसुपपद्यते तस्माद्धक्तिः प्रधानमिति॥ २२ ॥ 

थुद्यर्थनापि तदुत्पतत्तिपरिद्वाराथं पठति। 


प्रश्ननिरुपणाभ्यामाधिकासिद्देः ॥ WS It 


अचर हूत्ले5पि दादशाध्याय उदाहरणम्‌ (गी०।अ०१२। 
Ir ० ९-७) 1 | | 


एवं सततयुक्ता ये भक्तास्वां पयपासते । 
D 2 


Re waag भाव्यम [Seme] 


थे चाप्यक्षरमध्यक्त तेषां के यागवित्तमा:॥ ९ ॥ 
इति प्रश्नः । 
aana मना थे मां नित्ययक्ता उपासते | 
JEA परयोपेतास्ते मे युक्रतमा HAT: U R ॥ 
ये तक्षरमनिदेंग्समव्यक्त पर्युपासत । 
सवेचगमचिन्यं च कूटस्थमचलं Nun 
सञ्चियम्पेन्ट्रिययामं सवंच समबुद्धयः | 
ते प्राभुवन्ति मामेव सवर्तदिते रता: ॥ ४ n 
कग्राऽधिकतर स्तेषामव्यक्रासक्रचेतस्ाम्‌ | 
samt हि गतिद्‌: खं देइवङ्किर वाप्यते ॥ ५ ॥ 
थे तु सवशि कमाणि मयि संन्यस्य मत्पराः । 
अनन्येमेव यागेन मां ध्यायन्त उपासते ६ N 
Fru UHENT न्टत्युसंसार सागरात्‌। 
भवामि न चिरात्‌ पार्थ मय्यावेशितचतसाम्‌ ॥ ७ ॥ 
इति निरूपणम्‌। ताभ्यां भक्तः ग्राधान्यसिद्धेः मार्थवाद्‌- 
लमायाति। प्रश्ममिरूपणं fe निर्णयाथे प्रसिद्धं ग स्त॒त्यर्थ- 
fafa, कवलाफुगनष्ठानेन क्वेशाधिक्यमंवेति ॥ १३ ॥ 
श्रद्धाप्रसक्ाद्धक्तः अद्धारुपतकापिशाचीं निराकरोति । 


नेव NN तु साधारण्यात॥ २४॥ 


भक्तिग सर्वथा श्रद्धालेन श्रद्धनोया अ्रद्धायाः कर्ममाचा- 
Ta नचेवमीश्र भक्किरि ति॥ २४ ॥ 


a. Nut · ; शाख्डिक्यशतस्ूचोयं Nr 


तस्यां तत्त्वे चानवस्थानात्‌ ॥ २५ ॥ 
(गो०। ० al झा०४७) | 
अद्धावान्‌ uad या मांस मे य॒क्ततमा मतः | 

इति हि yaa तत्र भक्ता अद्धारूपायां अद्धाङ्गले 
प्रतीतेऽनवस्थाप्रसङ्गात्‌ श्रद्धाया अनङ्गाल्‌। अन्यथा तस्यामपि 
श्रद्धान्तर मित्यनवस्येव। तस्रादारम्मणोयारम्मे आरम्भणीय- 
बदाचमने चाचमनवद्धक्ता श्रद्धा नाडु स्यात्‌। खडद्धाभक्ति- 
समन्वित इति भेदेन FUTTE I २४ ll | 


्रह्मकाण्डं तु भक्ती तस्थानज्ञानाय सामान्धात्‌॥ RE 


ज्ञानाप्राधान्ये ज्ञानकाण्डमित्युत्तरकाण्डप्रसिद्धिने स्था- 
दिति मन्वानं प्रत्युच्यते HWA ब्रह्मकाण्डं शूयते न ज्ञानार्थम्‌। 
अज्ञातार्थज्ञापनस्य काण्डदयसामध्यात्‌। अन्यथा धर्मज्ञानां 
पूर्वकाण्डान्नातमपि ज्ञानकाण्डं स्यात्‌। नच ज्ञानविधिः सम्भ- 
वति येन तत्राधान्यादपि ज्ञानकाण्डं भवेदितिं। तस्माज्‌ 
ज्ञानकाण्डमिति भ्रम: । fam ब्रह्मकाण्डमेव। अत्तएव 
(त्रह्मस्ू०।पा०१। रू ० ९) अथाता ब्रह्मजिज्ञासा इति gf- 
_ तम्‌ तत्तु भत्वरथेाङ्गक्तिकाण्डमपीति॥ २६ ॥ 


इत्याचायस्तप्नेश्वरविददरविरचिते भाण्डिल्यशतसर्तत्रीय 
भाथे प्रथमाध्यायस्य डितोयमाक्रिकम्‌ ॥ ° ॥ 


समाप्त प्रथमाऽभ्यायः ॥ ९ ॥ 


२२ urang भाव्यम्‌। [अ०२।ख्या०१] 


तस्था भक्तेः साक्षात्‌ प्रयल्लानिव्याद्यलेन निष्यत्त्ययें साध- 
नान्तरापेक्ञा तत्रान्तरङ्गसाधमं ज्ञान बहिरङ्गसाधनान्यपर- 
भक्तिप्रम्टतीनि तेषां विवेकाय दितीयाध्यायारम्भः। 


बुदविहेतपरबत्तिराविशएद्दरवघातवत्‌॥ २७ ॥ 


afgagufafa: सा यद्यपि छृत्यनिष्याद्या तथापि ag- 
amt अवणमनननिदिध्यासनादीनां तजिष्पत्तये$नु्ठानमाव- 
wna | तत्किं सकृत्‌ छते छतः शास्तार्थं इति न्यायात्‌ सकृत्‌ 
yada उत यावद्भक्तिदाळम्‌। तत्रोच्यते uff 
पयन्तं तक्ाठत्तिरावश्वको यथा म्रोहीनवदन्तीत्यनेन fafaa- 
्री्वघातस्य यावदेतुस्थमनुष्ठानं wear: तथा दृष्टाप- 
कार कलाव्ानामाखिन्यनिरासपयंन्तं ज्ञानाद्यनष्ठाने यतनोय- 
fafan ron 

तेषामङ्गानां यान्यङ्गानि तदनष्ठामं तु न ग्रसज्यत N- 
STATA | 

| तद्ङ्ानां च ॥ ₹८॥ 

तदङ्गानां गवंनुगमनवेदाविरेोधितकानुसन्धानशमादीना- 
ware यक्रम्‌। नहझ्य्रुविकलान्यक्ञानि सेन्यसेनापतिवत्‌ 
प्रधानापकाराय चमन्ते॥ २८॥ 

इदानीं बृद्धिविषयपरिशद्धि खिन्ते | 


तामेश्वर्यपरां काश्यपः परत्वात्‌ ॥ Ne. 
तां बुद्धिं परमेखरैश्वयादिमदिवयिणीं fa: Su. 


(oupa4rer ] शाव्डिल्यशतखचीय भाव्यम्‌। RR 


काश्यप आचायी मन्यते कुतः Maras: परलात्‌ तेः 
स्वज्ञानाय परज्ञानस्थापेक्षितवात। wand जोवन्रह्मणार- 
त्यन्त भेद इति॥ २८ ॥ l 
आत्मेकपरां बाद्रायणः॥ Be l 

बादरायण आचार्य: पुनः शद्धातव्मविषयिषोमेव मनते 
तयाच खत्रं (Md IA ४|पा०९।रू ०३) आत्मेति लव- 
गच्छन्ति याइयन्ति चेति। एतन्मते जीवन्रह्मवकल्पनार्‍या 
मिश्यालाच्छद्ध चिदात्ममा चबुड्ध सत्तश्ञानलात्‌ तदेव मुक्ति- 
फलायेति ॥ ३० ॥ | 

_ उभयपरां शाण्डिल्यः शब्दोपपत्तिभ्याम्‌॥ ३९ ॥ 

शाण्डिल्य आचायस्त्रभयपरामेव मन्यते कुत: शब्दा चि 
वेद स्तथा जूते (atego Log) सवें खल्विदं ब्रह्म तव्जला- 
निति शान्त उपासीत। इत्युपक्रम्य एष म आत्मान्तइईदय- 
मत्र ह्वेतमित; प्रेत्याभिसम्भवितास्मोति यस्य स्यादद्धा न 
विचिकित्यास्तोति इ are wifwe: शाण्डिस्यः इति विचि- 
कित्य तदुभयविषयविदे! ब्रह्माभिप्रायलक्षणप्रेमभक्तिजन्य- 
जच्यसस्भवफललमाइ। (तेत्तिरीयसं०। अ० ७) प्र०१। अमु ०१०।. 
Hox) बबरः म्रावाहणिरकामयतेतिवत्‌ पुरवशाण्डिस्यार्थतान्न 
नित्यानित्यसंयागविराधः। वस्तुता वेदस्य भगवत्कढ कत्वमेव | 
थंतेरपि (तेत्तिरीयारण्खके। प्र०३। अन्‌ ०११। दशक ४)। _ 

तस्माद्यज्ञात्‌ daga we: सामानि जज्ञिरे । 
छन्दा शसि जज्ञिरे तस्राद्ञ॒सस्रादजायत॥ इति। 


२8 भाखिल्यशतखूचीयं भाव्यम्‌। [eR Te] 


suufery अवति ay खख परमेश्वर्यव'्तया खतं जीव- 
खरूपतया च तथाच अुतिः (तेन्तिरीयाप०।०१२३) यतो वा 
इमानि तामि जायम्ते यन जातानि जोवग्ति यत्‌ प्रयश्यमि- 
संविशन्तोति तदिर्जिज्ञासख । तथा (गी०।अ०१४। झा०७) t 
ममैवां शे। जीवलाक ara: सनातन इति । 
तच कि कस्योपमदंकम्‌। ARTA (कां ०।ए० ४४९) तस्व- 
भस्थादिवाकेनाभयवबाधनमेवापपत्त्तिमदिति॥ NN 


वेषम्यादसिद्वमिति चेन्नाभिज्ञानवदवेशिष्यात्‌ | xx ॥ 


ननूभयविषयतमेव न faafa वेषम्यात्‌। विषमं दि जग- 
त्कढंलादिविशिष्टे तदकर्ढवादिविशिष्टज्ञानमितिचेत्न यतः सा- 
ऽयं देवदत्तः सा5$इमितिप्रत्यमिज्ञावदकविशिष्टेडपरवेशिषट्यम- 
न्तरेण सामानाधिकरण्यस्य खरूपाभेदांशगाचरकतेन तदुप- 
पत्तेः। विशिष्टवेशिष्ट्यबुद्ध राक्गिकलात्‌। अथ विशेव्यमाच- 
खक्षणया सरूपाभदोापस्थितिरिति मतं aq खच्षणया बाधस्य 
जघन्यलात लच््योपस्थितो तदवच्छेदकापस्थितिडेतुसत्ताच | 
अन्यया कदाचिच्छक्यतावच्छदकमन्तरणापि श्रक्यस्हतिभवेत्‌ 
इत्यास्तां तावत्‌ ॥ १२ ॥ | 

_ नच fas: परः स्थादनन्तरं विशेषात्‌॥ ३३॥ 


nu सति जीवापाधिक्तेशादि मक्षमपि परमेश्वर N 
तेति ay श्क्यम्‌। उक्ताभेडबद्धायन्तर केधाद रात्मासग्वन्पि- 
ववरूपविशषनि्णेंयादिति॥ ३३ U 


[wR] शाण्डस्यशतस्ूचीयं भाष्यम्‌ । २५ 


ad तथेति चेन्न स्वाभाव्यात्‌॥ ३४ ॥ 


नन्वेवं ह्ेशादिवदे श्ये कढेलाडि लक्षणं परमेश्वर ख बाध्यते 
aad त्वात्मनि प्रतोतलान्न क्वशदिवदितिचेन्न कवाद: N 
मेश्वरस्थ खाभाव्यात। नहि वळरुष्णखाभाव्यमन्यया भवति। 
तस्माद खाभाविकलमुपाधिरिति । अत एव दर्पणादिप्रति- 
फलितविम्वे भाखति मालिन्यादिबाधेऽपि sanaa- 
दिखभावस्याबाध एवेति॥ ३४ ॥ 

नन परमश्वरस्य सत्यमेश्चये जीवानां तु कथमा गन्तुकः 
क्ेश्ादिरित्यत्र IJAE | 


अप्रतिषिइं प श्रये तङ्गावाञ्च नेवमितरेषाम्‌ ॥ ९५ ॥ 


नहि कस्यामपि gar परमेश्वरस्थेश्वयें प्रतिषिद्ध मस्ति येन 
प्रतिपन्नमपि बाधितं खात्‌। प्रत्त (छां०।ए०।२०४) सत्य- 
सद्धल्प taal तस्य स्राभाव्यमवगम्यते। नच जोवस्थेव 
्रतीतधमंत्यामे कारणमस्ति सदेवेश्वरत्वात्‌ सदेव मक्रलात्‌ | 
तदितरेषां तु जीवानां नेवं खाभाविकः झेशादिः कस्मात्‌ 
तद्भावात्‌ wad चि (छां०।ए०५४७।६९२) परं ञ्धाति- 
रुपसम्पद्यत स्वेन रूपेणाभिनिव्यद्यते इत्यादिभिः। तञ्च स्व- 
भावते मोापपद्यते। डपपद्येतापि यदि परस्य क्केशादि खभाव: 
स्थात्‌। नचेवं तस्माट्र भावलक्षण मृत्वन्यथान A जो- 
वानामोपाधिकी संखतिरिति। यद्यपि परस्यापि ararar- 
घिकमेश्वयं तथापि तढुपा६: | कढाचिद्पि नात्यन्तलयः। 


E 


२९ शाणिल्यशतरूचीय area; [wR] 


जीवोपाधिबुद्धीनां त waar सत्यामत्यन्तलय wai नहि 
भगवता माया शक्तिः Aud जीवानामनन्तत्रेन तत्संसारतद्भ- 
जनाद्यथें भगवतः प्रदत्ते रावश्यकलादिति। एवञ्च (TEZ. 
४०७३०) ध्यायतीव लेलायतीवेत्यादिश्रृतिः (डृहदार 
०४३४) अथात arent नति नेतीत्यादिश्रतिद्च जीवविष- 
fawafa ॥ ३५ n 


सवीनृते किमिति चेन्नेवम्बुझानन्त्यात्‌ ॥ ₹६ ॥ 


अथ क्रमशो मुक्तावपि यदा सर्वबुद्धीनां विलयस्तदा 
परापाधेः स्थिता प्रयाजनाभावात्‌ तस्याण्यत्यन्तलये किं छृत- 
awa खभाव इति dad भवति। जीवोपाधिब ड्डीनामन- 
मतलात्‌ तादृशकाल एव नास्तोति यक्त खाभाविकमैश्वर्यम्‌। 
नच प्रागभावाः प्रतियागिजनकास्सत्त्वादित्येतावतापि काल- 
स्तथाश्रतः fafa अथेकदा सर्वे जनितप्रतियागिन इति 
चन्न अप्रथाजकतात्‌। सरवकार्यशहून्यकालानुमानं लत्यन्ततर्क- 
WA) अन्यथा सर्वे प्रागभावाः कदाचिद्‌ जनितप्रतियोगिन 
इत्यनुमानेन घ्वंसानधिकरणः प्राक्कालः fada अथाइमे- 
वामुक्तः स्यामिति घिया मक्तावयल्नप्रसङ्ग इति चेत्‌ फला- 
निञ्चयेऽणुपायतानिश्चयेन तत्साधन प्रद्धत्षिरस्तु । प्रत्युत सर्व- 
म॒ुक्तिनिसये तत एवाप्रडत्तिप्रसङ्ग इति ॥ ३६ ॥ 

अशापादानकहंललक्षणमेश्वयं यदि परस्य साहजिक तदा 
विकारि लमेव प्राप्तं म्टदादिवदित्यत उच्यते । 


[wem]  शाडिडल्यणतसृचोयं भाव्यम | RS 


प्रकृत्यन्तरालादवेकायें चिव्सत्त्वेनानुवत्तमानात्‌ ॥ ३७ ॥ 

प्रछतिनाम जडकार्यमाचापादानम। सा विकाया नतुः 
ब्रह्मस्फुरणरूपसत्तया प्रकृत्यनुगतवेन च परस्य कर्हलादि। 
नच प्रझतिरेव सत्तेति वक्त शक्यते जीवानामसत्वप्रमङ्गात्‌ । 
तेषां प्रकृतेः परत्वात्‌ । तस्मात्‌ प्रशातलक्षणां मायाशक्तिमन्त- 
रालोङत्य परस्य कर्ढतादिखाभाव्यमिति न विकार्यता। नचि 
मायया रूजन्‌ मायावी मायाकायी भवतीति। यद्यपि तादा- 
व्येन कार्यमेव विकार्यं तच्च ada एव तथापि चीरदिवन्न 
खरूपपरिवत्तनेन विकारिवम। यदा खाधिकविकाराहेतु- 
लेन ut प्रति दण्डादिवदविकायंलमस्ति। तदेवोक्तं प्रश्‍त्य- 
न्तरालादिति॥ ३७॥ 

नन मायापादानले मायायामेत्र जगत्‌ प्रतिष्ठितं afè 
कथं (तेत्तिरीयखिलापनि०। खं०२६) afaa सवै प्रतिष्ठित 
मिति श्त्या जगतो ब्रह्मप्रतिष्ठा प्रतिपाद्यत TARATA | 


तळतिा एइपौठवत्‌ ॥ ३7 ॥ 


तस्मिन्‌ ब्रह्मण्थप विकारप्रतिष्ठानसविरुद्ध॑ ग्रइपोठवत | 
यथा ग्टइमध्यखपीठ स्थिताऽपि ze fasa पोडे तिष्टतोति 
व्यपदिश्यते तदत्‌ RT | 

ननु तदि vada ्र्ान्यथासिद्ध मस्त नेत्युच्यते । 


मिथाऽपेश्णादुभयम्‌। ३९ ॥ 


ब्रह्म प्रशतिस्रोभयर्माप कारणम्‌। परस्पर .चेतनाचेतनाभ्यां 
E 2 


२८ शाण्टल्यशतरूचीय भाव्यम्‌। [&. xc · N 


स्वज्ञानाय स्वशक्तिविषयाय चाऽपेचितत्वात्‌ कि कस्यापेक्षक- 
मिति॥ ३८ ॥ 
इदानीं QM व्यहारलाघवाय पदार्थसद्धलनमचते। ` 


चेत्याचितान SATA ॥ ४०.॥ 


चेत्या प्रतिः चिद्‌ ब्रह्म तयाने टतीयमथान्तर मचद्य्थं; | 
ननु न हतोयस्य सिद्यसिद्धिब्यां चोद्यत इति चेत्‌ । अयमर्थः 
ag ज्ञाटलं NAU च Rad निषिध्यत इति ॥ ४ ०॥ 

अथ प्रृतिपरKषयारसम्बन्धे सवका्यविलाप:; । सम्बन्धे तु 
स्‌ एव ढतोय इत्यत आइ | 


* a 
नक qr — 
= \, * 
1 „ 7 ae 
८ -० ; 
ति 


A 
युक्ता च सम्परायात्‌ ॥ ४१ ॥ 


मिथ इत्यनवत्तत। तो प्रकृतिपरुषों afger परस्पर 
प्रतिसस्बन्धरूपे न लागन्तुकः कखित्‌ कस्मात्‌ सम्परायात्‌ 
अनादितादेव) तथाच गोतायाम (अ०।३।ा०१८) प्रकृति 
पुरुषं चेव विद्यनाढी उभावपीति। अथानादिरेव सम्बन्धा- 
न्तरमस्लिति चेन्न जडाजडविकल्पेन तयारनन्यतादिति॥४९॥ 

ननु vefafama मायारूपलात der: (Barge 
12» 83 

मायां तु प्रतिं विद्यान्मायिनं तु N NA 
इव्यादिश्रतिभ्यः । तथाच कथं वैद्य पदाथ इत्यत WEL 


शक्तित्वाच्नानृतं वेद्यम्‌ ॥ ४२॥ 


qR]  शाण्टिज्यशवरूचीय भाव्यम्‌ | २९ 


वेद्यं प्रधानं नानृतं न मिथ्या भवितुमईति कुतः शक्ति-.... 
त्वादेव | नहि मायावी मायाशक्ति विना विचितागन्त॒करूष्ट ये 
प्रभवति। किञ्च (छां०।४०३८ २) कुतस्तु खल सेम्येवं स्थाद- 
सतः सज्जायेतेति अति: कार्यसत्तेन कारणसत्तां वदन्ती 
| r rare नानतलम्‌। अस्ति तु सवदा भागवतो सृष्टि; 
सादृश्शसहकायंपेक्ा चेतनकतस्टट्टिलान्मायिकरूष्टिवदिति। A- 

| | | चादृष्टादिभिरणान्तरम्‌ एकग्रत्यपेक्षायां लाघवाद्धागतत्साध- 
_“नतरेषु Nes तुतायां मानाभावात्‌। एवं सर्वकार्येषु मिथो 
व्यभिचारादेकनित्यसहकारिशक्तिसिद्भिः । तदवान्तरानेक- 
कल्पनं तु फलमृखमिति न गोरवायेति। विस्तराऽस्येव ढतीये 
.डूति॥ ४२॥ ज्व. care ae 
गता प्रासङ्गिकी चचा प्रश्‍तमनुसरति | OE 4 


wor 


तत्परिशुद्धिय गम्या खोाकवशचिङ्गभ्यः ॥ ४३ ॥ 


यद्यपि जानामीच्छामोत्यादिवद ईं भज WATS इत्येव- 
मादिना मत्यक्षगस्थेव भक्तिस्तयापि तस्या दूढतरसंस्कारवेशि- 
gasu परिप्एुद्धिने प्रत्यक्ता निएंतु waa ज्ञानप्रामा- 
wad! तस्मात्‌ तल्रिणंया लोकवच्ञातलिङ्गेभ्य एव। यथा 
खोाक$नुरागतारतम्यं तत्कयादावश्रुपुलकादिविकारेरनमोयने 
तदद्दिति॥ ४९ ॥ 

म केवलं लाकवल्लिङ्गानि भवन्ति मदर्षोणां खतिम्था$पि 
तानि खिङ्गानि बाहुल्येन खच्यन्त इत्या । 


* 


३० शाण्हिस्घशतस्चोयं भाष्यम्‌। = [orator] 


सम्मानवज्मानप्रोतिविर देतरविचिकित्सामचिमख्यातितद - 
थप्राणस्थानतदीयतासर्वतङ्गावाप्रातिकूल्यादीनि च स्मरणेभ्या 
MESARA ॥ ४४ II | 
यथाज्नुनस्थ सम्मानम्‌ | 
्त्युत्यानं TAWA सवावस्था धनञ्जयः । 
न लङ्घयति धमात्मा भक्त्या प्रेम्णा च सर्वदा ॥ ९॥ 
बडमानं यथा rr: 
पक्तपातेन aala AN dꝗ च तादृशि । 
बभार मेघे azt बडमानमतिं नपः॥ २ ॥ 
प्रीतिर्यथा विदुरस्य। (AVITA | उघा०। Roca 
खा०२११४) | 
*या प्रीतिः पुण्डरीकाच तवागमनकारणात्‌। 
सा किमाख्यायते तुभ्यमन्त रात्मासि देदिनाम्‌॥ ३॥ 
विरहो यथा गोपीनाम्‌ (विष्णप°। अंशे ५। अ°९८। RTS) 
गरूणामग्रता av किं ब्रवीमि न नः JAR | 
गरवः कि करिय्यन्ति दग्धानां विर डाञ्िना g ॥ 
इतरविचिकित्सा यथा श्ेतद्रीपनिवासिनाम्‌। नारदद- 
शन$पि विप्रबद्धि: यथाचोपमन्याः। (महाभारत। अनशा ०! 
आ०९२ ४। झा ० ७०७७) 


अपि कीट: पतङ्गा वा भवयं शदाःराक्षया। 


* या मे प्रीतिः पुव्कराच्छ त्वदशंनसमुद्धवा इति मुद्धित- 
मद्दाभारतपाठः | 


[1।अ०९ च्या]  शाण्डिल्यशतरूचीयं भाव्यम्‌ | ३२ 


नतु शक्र लया दत्तं चेलाक्यमपि कामये॥ ४ ॥ 
Af NAA tr यथा यमस्य। 
नरके पच्यमानस्तु यमेन परिभाषित: | 
किं लया नाचिता देवः केशवः क्लेशनाशनः ॥ ६ ॥ 
(विष्णुप०। अंशे १। अ ° ७। रा ०१०) । 
खपरुषमभिवीच्य पाशइस्तम्‌। 
वदति यमः किल तस्य कर्णमूले ॥ 
परिइर मधुखदनप्रपन्नान्‌ | 
प्रभरदमन्यनणां न वेष्णवानाम्‌॥ ७ ॥ 
तदर्थप्राणस्थितिर्यथा इनूमतः । तेनेवोक्कम्‌ । (वाल्मीकीये । 
BATHS | Foto oi, Brest) | 
यावत्‌ तव कथा खाक विचरिव्यति पावनी । 
तावत्‌ स्थास्यामि मेदिन्यां तवाज्ञामनुपालयन्‌ nal 
अथवा कृतछ॒त्यानामपि नारदादोनां तदेकाराधनायें 
प्राणधारणम्‌। अत एव श्रुतिः। (नसिंच्तापिनी | oe) 
यं सर्वे देवा नमन्ति ममचवो ब्रह्मवादिनञ्चेति॥ ८ ॥ 
तदीयताभावस्तु वसारुपरिचरस्थ ( मद्दाभारत। शा०। 
आ०३३७। झो०१२७१८) 
आत्म राज्यं धनं चेव कलत्रं वादनं तथा। 
* एतद्भागवतं सवेमिति तत्‌ Waa सदा ॥ ९० ॥ fa 


* यत्‌ तद्भागवतं सर्वमिति तत्‌ प्रेतं सदेति मुद्धित- 
मङ्काभारतपाठः | १९ ॥ 


RR शारिड्ल्यशतसरूचीयं भाष्यम्‌ | [च्य ०९|आा०२ ] 


aAA तद्भावा यथा प्रह्ादस्य प्रसिद्ध: 1 SMA तेनेव। 
(विष्णुपु०। अंशेर। अ०१८। झोा०५) 
एवं सर्वे षु भूतेषु भक्तिर व्यभिचारिणो | 
कर्तव्या पण्डितेश्चाला सवेभ्तमयं इरिम्‌॥ N 
तस्मिन्नप्रातिकूल्यं यथा चन्तमागतेऽपि भगवति भीमस्य | 
ATAMAI (महाभारत | HRT o IW ० ५ ८ ज्ञा० २६०४) 
एहि देवेश जगन्रिवास। 
नमोऽस्तु ते शाङ्गगदासिपाणे ॥ 
wag मां पातय लोकनाथ | 
रथादुदय़ाद्वुतशाव्येसंख्ये॥ १२ ॥ 
आदिशब्दादुद्धवाक्रुरादिचेष्टितान्यपि टद्रष्टथानि। यद्यपि 
देषविपक्षभावा दित्यचरेद मुक्त तथापि तच रागलिङ्गलेनाच च 
बच्धभक्तिपरि शद्धिलिङ्गतयोति विशेष दति॥ gg n 
ननु खामिन्यन्रागिणा तदनुयहतारतम्यवत्सु देषेव्यादया 
भवन्ति तेऽपि कि लिङ्गानि Fare | 
देषादयस्तु नेवम्‌ ॥ ४५ lt 
तदसम्भवादेव | यथोक्तं भगवता द्वेपायनेन। (मझाभारते | 
AANT INBE r BEIRT ७६८) | 
न क्रोधा नच ATES न लाभा नाएभा मतिः। 
भवन्ति छतपुण्यानां भक्तानां पुरुषात्तमे॥ इति । 
शिश्‍उपाखस्य तु देषात्‌ स्मरणं ततः परा भक्तिस्तता 
मुक्तिरित्येव क्रम इति ॥ ४४ ॥ 


[eae]  शाद्डिल्यशतरूचीयं भाव्यम्‌ | RR 


अथ प्रायशा भगवदवतारविषयाण्येव तानि खिङ्गानि 
स्मर्यन्ते ब्रह्मज्ञानजन्यलात्‌ पूर्ण वषयता च भक्तेयंक्तेत्यच सिद्धा- 
WATE | 
तदाक्यशेषात्‌ प्रादुभावेष्वपि सा ॥ ४६ ॥ 
सा परा भक्तिः प्रादुभावात्मविषयापि भवति कस्मादिदं 
ज्ञायते वाक्यशेषात्‌ (गो०।अ०७।झ्या०२३) 
देवाम्‌ देवयजा यान्ति मद्भक्ता यान्ति मामपि। इति। 
्रतिज्ञातार्थस्थिरोकरणाय देवतान्तरभक्तिनिन्दायां at- 
क्यशेषा भवति (गी०। अ°७। ज्ञा०२१) 
या सो याँ याँ तनु भक्तः श्रद्याचिंतुमिच्छति। 
तस्य तस्याचलां agi तामेव विदधाम्यइम ॥ दति। 
aa यो यो यांयां भक्त इत्येतावदुक्तार्थसिद्धा तनुपयंन्त- 
निदेंशाद्भक्तेसत्तात्मविषयते तात्पयमुन्नीयते | ग्रकरणञ्च भक्ते- 
Tafa gel 
जन्मकमंविद्याजन्मशब्दात्‌ | ४७ ॥ 
जन्म शरीराविनार्टतवदप्रणयनदेत्यवधभक्तदर्शनादिकायाय 
भगवतः शरोरपरिग्रह:। कमं च वेदप्रणयनादि | तत्त्वदिना 
जन्माभावफलाय भवति । PAE (गी०। अ०४। झा०८_) 
जन्म कम च मे दिव्यमेवं या वेत्ति तत्ततः । 
त्यक्का देइ. पुनजेबा नेति मामेति Asia N इति। 
नच जन्कमवेदनस्य साचादम्टतलफलमृपपद्यते। किन्त 
तड्भतमनामालिन्यनिटत्तिद्ारा तदिशिष्टपरमेश्वरगाचरपर- 


F 


de शास्डिल्यशतरूचीय भाष्यम्‌। [wR] 


भक्तिं जनयिला जनग्माभावफलाय भवति | तस्मात प्रादुभावा- 
पतन्नगा चर ले UHM: शब्दादेवावगम्यत दति ॥ ४७ ॥ 


तञ्च दिव्यं खशक्तिमाचाडववात ॥ ४८ ॥ 
(rede N Nee) जन्म कर्म wa दिव्यमित्यत्र कि fz- 
ad a धमंजलं धमयागाभावात तखिन्नदृष्टासिद्ध: I नापि 
दिवि wast भ्वलाकजन्मन्यव्याधतेः । किन्त जीवश्रीरवन्र 
गतापादानकलमपितु खमायाशक्तिछतवम | अत एव ATI- 
धर्मे नारद प्रति भगवद्वाक्यम्‌ (मदाभारते। Tol Wo BBQ 
Ir ⸗ १५८ od) | 
मायेवा हि मया स्रष्टा यन्मां पश्चसि गारद । इति । 
तथाच्च गीयते (गी०।अ०४।य्या०६्‌) 
अजाऽपि GHAI भताना मीशरा$पि सन्‌ | 
प्रतिं खामधिष्ठाय सम्भवामि युगे युगे॥ इति। 
नचाभातिकले भ्ररोरलव्याघात; भागायतन Arasa- 
मियमात्‌। अथ भागायतनत्वमेव शरीरतमिति चेन्न चेष्टा- 
अयत्वस्य तत्वे लाघवात। चष्टातं तु क्रियागता जातिविशेषः। 
मच क्रियेव चेष्टा म्टतश्ररीरक्रियायां तङ्ववदारापत्ते; । नापि 
साक्षात्‌ प्रय्लजक्रियावमेव चेष्टालं घटादावपि चेष्टत इति 
व्यवदतिप्रसङ्गात्‌। सर्वक्रियायाः साक्षात्‌ परमेश्वर यक्ष NAATA I 
एवञ्च पर मेश्रशरोरबाधकमानेन तच्छरोरचेष्टासिड्िरि- 
त्यास्तां तावदिति। नच तच्चाधिक्य तच्छरीरस्य ब्रह्माण्डानु- 
पादानतया घटादिवदतक्तभावात्‌ दून्द्रियाप्रछतिलाच्च॥ ४ TN 


[uum] शाण्डिल्यशतरूचीयं भाव्यम्‌ | ३४ 


ननु खतः प्रयोजनाभावे कथं प्रवत्तत इत्यपेक्षायामाह | 


मुख्यं तस्य चि कारुण्यम्‌॥ ४८ ॥ 
खोक हि निरुपाधिपरदुःखदानाय प्रदत्तेषु कारुणिक- 
व्यपदेशः | AMA तेषु मुख्यः छपाजन्यदुःखहानाय Tay 
वाप्यन्ततः AAA निरुपाधिलं सम्भवति। नापि परद्‌ःखप्र- 
ways तथा घनाद्युपाधियक्के तढ्व्यवदते;। faa 
निरूपाधिपरक्केशननाशिना भगवत एव म॒ख्यं कारुण्यम्‌ । तत्त 
एवान्यप्रयोजनार्थिषु कारुण्व्यवहारो गोण इति। तस्मात्‌ 
जननोयादृष्टमपेच्य खकारुण्यात प्रट॒त्तिरिति॥ se ॥ 
नन (Mego RTRS) नराणां च नराधिप इत्या- 
दिना विभ्वतीनामपि भगवट्रुपलकथनाद्राजादि भक्तेरपि afm: 
स्थादित्यत ATS | 
| प्राणित्वान्न विभ्यतिषु ॥ ४० ॥ 
जीवापाध्यनवच्छिनविषयेव परा भक्तिनतु प्राणादिजीवा- 
पाधियक्रेषु राजादिषु रक्तिमंकिफलेति॥ ६० ॥ 
द्यूतराजसे वयोः प्रतिषेधाञ्च ॥ Y ॥ 
धमंशास्तेषु द्युतराजसेवया: प्रतिषेधः स्मर्यते परमेश्वरले तु 
तन्न खादिति॥ ४९॥ | 
वासुदेवे;पीति चेन्नाकारमात्रत्वात्‌॥ ५२ ॥ 
नन्‌ (गो०। श्र०१०। झा०९७) Tf वासुढ्वा$खीति 
विश्वतिषु श्रुतिस्तथाच राजादिवत्‌ साऽप्यभजनीय एव खा- 


F 2 


Ré शंणखिल्यशतरूचीयं भाव्यम| [N · iet · N 


fefa NN परत्रह्मण एव छृष्णाकारमाचतात्‌। यथा पराशर 
आड (f अंशे ४।श्र०११। झा ०२) 
यदंशं नरः अला सर्वपापेः प्रमुच्यते । 
यजावतीणें विष्खास्यं परत्रह्म नराहति॥ इति । 
जीवते लञ्च स्यादिति॥ १२ ॥ 
प्रत्यभिज्ञानाच ॥ ५३ ॥ 
वासुदेवविषये परब्रह्कप्रत्यभिज्ञा च शूयते (नारायणे 
पनि” । अथर्वशिरसि। दशक ६। वाक्य ८ ) 
| ब्रह्मण्या देवकीपचा ब्रह्मण्यो मधसदनः | 
सवश्धतस्थमेकं नारायणं कारणरूपमकारणां परन्रह्मास्व- 
रूपमिति। waa च प्रत्यभिज्ञा यथा प्रलये दृष्टानुभावेन 
युधिष्ठिरं प्रति ARANMA (महाभारते। वन ०।अ०१८९। 
झा०९६३००२) 
य: सढ्वा मया डृष्टः परा पद्मायतेक्षण: । 
स एव परुषव्याघ्रः सम्बन्धी ते जनादन ॥ इति । 
तथा (महाभार »। शा ० | माचधम | We ३ ४ ५! Ste ० ११३२५॥ 
२६) तपाभिरप्यदृश्या हि भगवानिति Wat जनसेजयेना- 
नभिडितम। 
तपसाप्यसुदृश्या हि भगवान्‌ लाकपूजितः । 
तं दृष्टवन्तस्ते साक्षात श्रीवत्ताहविभषणम्‌॥ इति । 
चकारात्‌ तद्भक्तेषु फलखरणलिङ्गात्‌ ॥ ५३ ॥ 
तहिं कथं faafay तत्कीर्तनं ware । 


[mae] शारिडल्यणशतरूचोयं भाष्यम | d 


वृष्णिषु ARA तत्‌॥ ५४॥ 

(गो०। woro IRT) आदित्यानामहं विष्ण्रित्यादी 
तेषु श्रेष्ठले परमेश्वर सेवेति gemang विश्रतिकथनं ag 
वासुदेवेऽपि हृष्णिषु श्रेष्ठाऽयमिद्येतावन्मात्रदृष्टिविधानाथे 
विभ्वतिषु वासुदेवकीक्तेनमिति॥ ५४ tt 

एवं प्रसिद्देषु च ॥ ५५॥ 

एवमनेन प्रकारेण वासुद ag छालिङ्गवत्तया प्रसिद्धेषु वरा- 
इन॒सिंद्वाभनरामभट्रादिष भक्तिरपि मुक्तिफलति बाध्यम्‌ । 
यदा एवं ब्रह्मिङ्गवत्तया प्रसिद्धेषु (fel dete xs) 
rut शङ्कर यास्मीत्यादिविश्वत्यात्मसु शरे्यमाचदृष्टिमंन्त- 
व्या। उक्तं हि स्कान्दे । काशीखं०। TÄHT ०।अ० ९७ स्ता ०१८६) 

दिष्णुरुट्रान्तरं ware: शीगोर्यन्तरं aur! 
तङ्गान्तिकस्य मूर्खस्थ वाक्यं wreafanfeaa fa 

N ब्रक्मलिक्ृम्र्सिद्धः WMA बञ्जलमपलभ्यत 
दूति॥ १५ ॥ 

दत्याचायंखप्नेश्वरविद्ददरविरचिते शाण्ड्िल्यशतरूजोय- 
भाग्ये द्वितोयाध्यायस्य प्रयममाम्हिकम्‌ ell 


SAT दृष्टापकारको ज्ञानयोगो सम्प्रति प्रतिबन्धकदुरित- 
चयमुखनापवर्गवत्यो गेणणभक्तय उच्यन्ते । 
० A | N; 
भक्त्या भजनोपसंदाराङ्गोण्या TAA TST ॥ ५६ ॥ 
(गो०। अ०८। झा ०१३) 


ac शाएणिल्यशतद्चीय भाव्यम। [कअ०२|ला०२] 


भजन्यनन्यमनसा yar भूतादिमव्ययम। 
इत्यनेन सप्तमाध्यायप्रतिपादितपरभक्तिमनुय तत्पद्चाङ्गीतं 
(fre ee Nes) 
सततं कीत्तयन्ता मां यतम्तञ्च दूढत्रता: | 
नमस्यन्तश् मां भक्त्या नित्ययुक्रा उपासते॥ ९॥ 
इत्यादि । तत्पञ्चात्‌ (गी०अ०८। झा०२८) 
ये भजन्ति तु मां भल्घा मयि ते तेषु चाप्यइम्‌। इति 
तदुपसंहारस्ततस्तच (तैत्तिरीयसं ० अष्ट ०९।प्र ० ४।अन्‌ ०६) 
चित्रया यजेतेतिवत्‌ सामानाधिकरण्येन भक्तिनाला भजनेन 
फलं भावयदित्यर्थः | (ste) अ०७। Are de) एकभक्विविंशि- 
स्थते इत्यादो भगवद्भक्तो भक्तिशब्दस्य प्रयक्तवेन संज्ञाप्रापेः 
भक्तिभजनयारकार्थताक्ष । नाणत्र परभक्तिः फलभावनया 
विधोयते तस्या अछृतिसाध्यलेनाविधेयलात्‌ । नचापि तस्या 
निःअयसदेतु लमज्ञातं ज्ञायते (MeNe RTR) मङ्क्ता 
यान्ति मामपीत्यादिना सप्तम एव तज्ज्ञापनस्यापि प्राप्त- 
लात्‌ । किन्तु परभक्रेविप्ननाशनसाधनाकाडु'यां कोर्तनादि- 
कमेवापकान्तं भक्तिशब्देन गोण्या wa ढतोयान्तेन निदिश्स 
परभजनसाधनलं तेषु विधीयते इत्यत्रार्थवादाकाङ्कायां 
(गो०।अ°ट।स्ा०२८) मयि ते तेषु चाप्यहमिति पसादन्वयः। 
अन्यया uw भजनं तेन च मयि स्थितिरिति वाक्यं भि- 
Gai कीत्तनादिषु भक्तिसाधनतेन (तेत्तिरोयसं०।भ्रष्ट०२। 
प्र०३। अनु ०९) wad घुतमितिवद्धक्तिशब्दो गाण; शका- 


[wmm]  शाण्डव्यशतरूचोयं area | ३८ 


संस्कारेण सुयइ इति। यदा भज्यते एभिरिति ब्त्यत्त्या 
तासु AIR: (आश्वलायनश्रातर०। अ०८।खं० ८) उद्धि- 
इत्‌ । अथवा (MeN RT td) चतुविधा भजन्ते मामिति 
अजनगणपाठात्‌ VÍZIA I (MoN ARTo LE) उदाराः 
सव एवैते इत्यादार्यगणयागादा गाणतवमिति॥ ५६॥ 


रागार्थप्रकीत्तिसाचचयाच्चेतरे षाम्‌॥ ५७ ॥ 
एवं दि Ja (गो०। अ०९९। झे ०३६) 
स्थाने इषीकश तव प्रकीत्या हु 
जगत्‌ प्रहव्यत्यनरज्यते च। इति। 
तच साक्षादेवानरागार्थत्रं कीत्तनख अतम्‌। तत्साहच- 
aire (गो०। wee) dte xe) 
सततं कीत्तेयन्ता मां यतन्तच FTRT: | 
इत्यादि नोक्रानामपि तदेव फलमिति ॥ १.७ ॥ 
अन्तराले तु शेषाः स्युरुपास्यादे च काण्डत्वात्‌॥ YE ॥ 
Wel अ०८।सो ०९१३) 
भजन्यनन्यमनसा MA #तादिमव्ययम्‌। 
(गी०। अ०८। झा ० २८) 
ये भजन्ति तु माँ wer मयि ते dg चाप्यहम्‌ । 
इत्येतयारन्तराले या गाणभक्तयः श्रतास्ताः पर भक्घङ्गा- 
नि भवन्ति परभक्तिसन्दंशादवति भावः। ता यथा (ate 
अ०<)झा११४।१४।२२।२५।२६।९७।२८) 


8० ngangi भाष्यम्‌। [Wene] 


सततं कीत्तयन्ता मां यतम्तच इढव्रताः | 
ममस्थन्तय मां wer नित्ययुक्ता उपासते॥ N 
ज्ञानयज्ञन चाप्यन्ये यजन्ता मामुपासत । 
WHat VARA बहुधा बिश्वतामखम्‌ ॥ इति । 
तथा । 
अनन्यासिन्तयन्ता माँ ये जनाः पर्यपासते। 
तेषां नित्याभियुक्तानां यागक्षेमं वदाम्यहम्‌ ॥९॥ इति। 
तथा | | 
यान्ति ढ्वत्रता देवान्‌ faga यान्ति पिढत्रताः । 
गतानि यान्ति रूतेज्या यान्ति मद्याजिनाऽपि माम्‌॥९॥ इति। 
पत्रं yaj फलं तायं या मे भद्दा प्रयच्छति । 
तदं भत्युपइतमञ्जामि ग्रयतात्मनः॥ ९॥ इति l 
तथा | | 
यत्‌ कराषि यद आसि यष्जुदाषि ददासि यत्‌ । 
यत्‌ तपस्यसि कान्तेय तत्‌ कुरुस्व मदप्पणम्‌ ॥ N 
पएभाशएभफलैरेवं माच्यसे कम्मंबन्धने; । इति | 
तत्र माक्षामभिधानं की'त्तनम N यत्नस्याच लोकि- 
काउप्यङ्गताप्रस्तावाढुक्ष: | TSHA ARMAS श्युपवासाद्यम- 
षानम्‌। नमस्कार: खापकषबाधककरशिर:संयागादिव्या- 
पार; । ज्ञानयज्ञ दिधा मुख्यामख्यभेदन एकलप्रथक्कववि- 
षयतया । तन्माचचिन्ता तु भ्यानमनुखतिख। यागः पूजा 
भगवन्तसद्िग्य पत्रादिदानश् तथा विदितनिषिद्धसवंकम्मंणां 


[अ०२[्या०२] MEAE भाव्यम । | 8१ 


परमेश्वरे समप्पंशभिति। न केवखमेतान्यवाङ्गानि | faar 
(RTT RAYA) nat arama (. I Nes 
आदित्यानामहं विष्शरित्याद्यपासनादिशब्दकवलीछतान्यपि 
भक्तिसाधनानि कुतः ब्रद्यकाण्डस्य सर्वस्थापि भक्तितत्साधन प्र- 
तिपादकतादिति॥ ५७॥ 
ताभ्यः पाविव्य पुपक्रमात्‌ ॥ Ye ॥ 

ताभ्या गोणभक्तिभ्यः पाविञ्च मन्तःकर णमा लिन्यद तुद्रित- 
चय; स एव द्वार कुतः (गी०। अ०८। झा०२) पविचमिद्मत्त- 
ममित्युपक्रम्या भिधानात्‌ । भक्तेरन्त:करणधर्मलात्‌ पाविद्य- 
स्यान्तरङ्गत्वादिति ॥ ५९ n 

ATS प्रधानयोगात्‌ फलाधिक्यमेके ।। ६० ।। 

तास्वेव कोत्तनादिषु (गी०।अ०८।झे ०२६) या मे महमा 
प्रयच्छति (गी०।अ०८। झा ० ९४) नमखन्तच मां भक्या इत्यादी 
प्रकरणादिसिद्धाङ्गभावेषु पनर्भक्तिसंयागकथनं प्रटत्तभक्रीनाँ 
तदनुष्ठाने फलाधिक्याथमेवेत्येक आचाया मन्यन्ते ॥ ६० N 

नाग्नेति जेमिनिः सम्भवात्‌ ॥ & ॥ 

जैमिनिराचार्यस्ठु तासु गाणलसिद्ध; (्राश्चलायशश्रोत 
A eee श्येनेनाभिचरन्‌ यजतेत्यादाविव भक्त्या की- 
नन WM दानेन परभक्तिं साधयेदिति सामानाधिकरण्य- 
सम्भवास्रामभावेनान्याथे तां सन्यते न फलानराथें गारवा- 
दिति ॥ ६९॥ 

G 


8R शाशिंढल्यणेतखचीर्य mwa [wae] 


अचाङ्गप्रंयागानां यंथाकालसम्भवो ग्रह्मदिवत्‌॥ ६९ ॥ 
कोत्तेननमस्थादीनां सहानष्ठानमेकेकन वा कमेण ITET- 
नमिति चयः पक्षा; | ard कस्वचिद ननष्ठानेऽप्यन्येषां गिः 
फललप्रसङ्ग: दितीये विकस्धप्राप्तावर्धेक्यनियमः स्यात्‌। ढती- 
यस्वशास्तार्थः | एकछतावन्यस्याननष्ठानं च प्रसञ्धते गार वात्‌। 
तस्मादंतषां faa व्यभिचार हेतुलमिति yira: । सिद्धान्तस्त 
auras साधनानि प्रमाणसत्त्वात्‌। किन्तु सहानुष्टाननियमा 
नास्ति प्रमाणाभावात्‌। येषान्तु गन्धपुष्पधूपदीपनेवेद्या दीना- 
मेकप्रयागश्रवणं तेषामेव सद्दानुष्ठानम्‌ । तदितरेषान्त यथा- 
कालं यथासम्भवमनष्ठानं ग्टइकत्यादाविव यथा ग्टइसाधनटण- 
स्तम्भाद्याइरणं कदाचिदेकदा कदाचित्‌ क्रमश इति नह्येता- 
वता हणादीनामकारणख्रमायाति। तस्मात्‌ यद्यादृश्रदुरितच- 
atai aq ता दृञ्चदुरितंचयं छत्रा Gd. खस्ता मर्ये दर्शिते 
परभंक्तिसिद्भिरिति तथाच गोयते (ite Ae et e Ne)! 
बहनां जन्मनामन्ते ज्ञानंवान्‌ at Wea इति ॥ ६२ ॥ 
ईेश्वरतुष्टरेको$पि बलौ॥ ६३॥ 
तेषु मध्ये थः कश्चिदतिशयानष्ठानेन बलवान भवति स 
एकोऽपि परमेश्वर तुष्टिं जनयिला पर अक्षये प्रभवति AEAT- 
शिथिलषरि चथाभिरपि यथा नेतरः gafa gafa चेक- 
नापि निर्व्लीकसततक्ृतपादसंवो इनेन तदत्‌ करेतंणा ्म्य- 
तमेनापि दृढतरसेवितेन भगवतासादाद्भक्तिः आप्यते यया 
(गी०।अ०९पज्ञा०५७)। | 


[wom] आण्डिद्यशतस्ूञोयं भाष्यम | sR 


बुद्धियागं समाग्रित्य afaa: vad भव । 
मच्चित्तः सर्वदुर्गाणि मत्मसादात्‌ तरिव्यसि॥ इत्यादि | 
तथा कालादिकतमपि कस्यचिदहलम्‌। यथा (ब्रह्म Ye- 
WoC O1BTo Vea) | 
भ्यायन्‌ छते यज्ञम्‌ यह्मर्तेतायां दापरे$क्षंयन। 
यदाप्नोति तदाप्राति कलो संकीत्त्य केश्वम्‌॥ 
इत्यादिकम्‌ । नच व्यभिचारः बलवतप्रत्येकजन्यभक्तिं 
प्रति कौर्चनत्वादिना हेतुलादिति॥ gen 
ननु कोत्तंनाद्यान्तराखिकानां सवेषामेव पाविच्यं दार- 
मुत कषाञ्चदन्यद पीत्यत आइ। 
अवन्धोऽप्पणस्य मुखम्‌ ॥ ६४ ॥ 
भगवत्यर्पितशएभाशइएभकर्मणां खफलाजननलक्षणबन्धाभाव 
एव दारम। यथोक्रम (गी०।अ०८।सा०२८)। 
NAFRAT माच्यसे कमंबन्धनेरिति। 
अप्पंणमन्त्रा$पि पुराणान्तरे । 
कामतोऽकामतो वापि यत्‌ करामि FATHA | 
तत्‌ सवें लयि संन्यस्तं लत्प्रयक्त: करोम्यहम्‌ ॥ इति | 
नचेवं खातन्ययप्रसङ्गः तत्कर णबलेन पापाचरणाभावस्थापि 
तदङ्गतलात्‌। यथा स्हतिः। न वेदबलमाशित्य पापकर्मर तिर्भे- 
वेदिति। तस्मात्‌ ufa तदितरविषयमेवेति। अत्र qa 
कमं स्वाञ्रमविहितनित्यनमित्तिकात्मकं बाध्यम्‌ । सम्यगाश्र- 
मपरिपालनाद्रहालोकरदि फखं तत्माता मुक्तये fam: स्था दि- 
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88 पाण्िस्यशत सू नीयं भाव्यम्‌ । [च्य oN Ne २] 


द्यादिबन्धः | त्रच्चस्यपित तु amfafe: | एवं कामा्ञानश- 
तकाम्यकमंपापयारपि पश्चादपंण फलाभाव एव इति ॥ ge ॥ 
अथ गाणोस्वेव विश्ेषस्चिन्धते तत्र श्रतिख्रतिमध्ये यत्ख- 
रूपमुच्यत यथा (छां०।ए०६०) य एषोऽन्तरादित्ये हिरण्सयः 
परुषा दृश्यते ferumafecuan इत्यादि । तथा (नार- 
दपञ्चरात्र। पटले११। Bre ७१) | 
ध्येय: सदा सविहमण्डखमध्यवर्ती | 
नारायणः सरशसिजासनसन्निविष्ट: ॥ 
केयूरवान्‌ मकरकुण्डलवाम्‌ किरीटी | 
हारी हिर एसयवपृष्टंत शङ्ः चक्रः ॥ vt 
इत्येवमादि । तत्र किमेवंविधेव्वेब ध्याननियमः प॒णंप्रादुभा- 
वादो वा यथाश्रृतेस्विति। तच थ्येयखरूपश्रवणान्रियमम्राप्ताव- 
च्यत | 
ध्याननियमस्तु TERKATA II gY ॥ 
wma ध्येयनियमकथनं दृष्टाथें नानाविषयले चित्तविक्षे- 
पसम्भवात्‌ | तस्मात्‌ साकयार्थमेव तत्कथनं ज्ञेयम्‌ । अदृष्टारयत्व 
विकल्पादिप्रसङ्गात्‌ | तस्राद्ययाञ्चतष व्यवस्था । अत एव गा- 
पीनां शिइएपालादे ख तज्नियममन्तरेणेव ध्यानस्य दुर्लभ फल- 
मुपलबमिति ॥ ६५ ॥ 
तद्यजिः पूजायाभितरेषां नेवम्‌ ॥ ६६ ॥ 
(गो ०।अ०८।झे ०९४) यान्ति मद्याजिनाऽपि मामित्यत्र 
यजि. fa प्रबिद्धज्धोविधामा दि विषय: किवा पृजावचन इति । 


[umR] शण््िज्यशतरूचीय भाव्यम्‌ । ey 


तत्रायं यजिः पूजायामेव प्रयुक्तः gat ज्ञायते विष्णुं पूज- 
यदित्यादिना नित्यकाम्यएजा तादर्थ्य विदिता तस्याः परभ- 
स्यङ्गवमात्रमचर विधीयते तेन तादथ्यम्‌। इतरयागानाँ तु न 
तादर्थे si तेषामोश्वराददेश्यकतं भक्तिसंयोग साभ यं विधात व्य- 
मिति वाक्यभेदः स्यात्‌ । अथ विष्णवे उरुक्रमाय aa चरुमि- 
त्यादिविहितस्य भक्तिसंयागाऽस्लितिचेत्‌ सत्यम्‌। काम्यानां 
तत्फलेनेव निराकाङ्खलात्‌ | जीवनमाचनिमित्तकनित्यपूजा- 
यास्तु भक्तिसंयागविधो बाधकाभावात्‌ नित्यले सतताप- 
स्थितिलाघवाचेति । अत एव मोचधर्मे हिंसायुक्रधर्मनि- 
न्दायाम। (महाभार °।शां०।अ०२६५ | Teese | Fre 48 
सर्वकमंखहिंसां दि घमाक्मा मनुरबवोत्‌ | 
कामरागा हि डिंसन्ति aiat aye नरा: ॥ 
विष्णं ये चाभिजानन्ति waza यजन्ति ते। 
पायसे: सुमनाभिञ्च तथापि यजनं स्हृतम्‌॥ ६६॥ इति। 
अथ पृजाम्रस्तावादधिकरणत्रयम्‌ | 
पादोदकं तु NART: & ॥ 
एवं wea | (न॒सिंद प°।अ०५८। झे ० ४६) 
गङ्गाप्रयागगयप॒ष्करनेमिषाणि | 
पुण्शानि यानि कुरुजाङ्गलयामुनानि ॥ 
कालेन तीर्थसलिलानि पनन्ति पापान्‌ । 
पादादक भगवतः प्रपुनाति सद्यः ॥ ९॥ 
इत्यत्र तत्‌ कि पादसंयुक्तं जलं पादादकमत पादे QRT- 


ay wangi भाव्यम । [च्य०२।ख्०२] 


WE जलम्‌ । तच पाद्यमेव पादोदकं कुला ज्ञायते अन्य- 
थाऽव्यास्तिप्रसङ्गात्‌ । तथाहि भगवतः साक्षात्पादसम्बन्धा न 
सम्भवति । नाणवतारदारा । तस्याणमुष्ठाहसन्िधानास- 
म्भवात्‌ । किन्तु पजाधिष्ठानप्रतिमापाद सम्बन्धादुपचारस्तत्रापि 
प्रतिष्ठितायाः अप्रतिष्ठितायास्तु पजार्थमावा इने सति तथाच 
शालिय़्ामशिलाद्यधिष्ठाने पादाभावे ay स्या | aaa AT- 
gama waaay ग्रतिमाद्यत्यन्तव्यवदितसम्बन्ध क द्प- 
भाप्रसङ्गात्‌ ॥ ६७ ॥ 
खयभपितं द्याह्ममविशेषात्‌ ॥ इद N 

पूजाया भगवते दस्तनेवेद्यशमास्थादिक Bud सालतेभ्य 
इत्यादिना प्रतिपाद्यलेन विदितं तदि सालतलाविशेषादेव 
unagaa स्वयमपि ग्राह्यं भोजनधारणादिगा खोपकार्याम- 
त्ययः । खयमपि aed प्रतिपत्तिः fafa घमंशायन्तु 
वर्जनीयमेव यथा अमन्यायुदेशन त्यक्तपुराडाशस्यापि 
उत्तराद्धात्‌ खिष्टकतमवद्यति यजमानपञ्चमाः पुरोडाशं भक्त- 
यन्तोति प्रतिपत्तिस्तथेदमपि वचनादेव | अन्यया सालतेभ्या- 
ऽपि न प्रतिपादयेत्‌ परद्रव्यवात । वचनादितिचेल्न मदि 
वचने खवर्जनमृक्तम्‌। अथ NATAT दद्यादित्यादिगा Ar- 
ाणत्वादात्मनऽप दानप्रसङ्गादि तिचे दानस्प स्वस्ववध्यंसेन 
परखलापादानरूपलात्‌। नचेवं प्रतिपत्ता य॒क्त पुरोडाश- 
स्थाप यजमान प्रतिपत्तिदश नात्‌ क्रयादिवत्‌ प्रतिपत्तिरपि 
स्तवापादिकेव । तदेवं यचान्यसात्वताऽसंपन्तिस्तत्र खयं ग्रइण- 


अन्शंद्यान्] शाण्हिल्यशतसुत्रीयं भांव्यम्‌। 8७ 


mama षरिहार्थमेव। तथा खयं दत्तपाद्यादिधारणेऽपि 
Safafa किञ्च (feu te g तैद॑त्ताभप्रदायेग्ये 
या भङ्ग स्तेन एव सदत्यच समानकर्ढकत्वात्‌ स्वतध्वेसे समा- 
नकमंत्रप्रतीतेः । क्वासमभिव्याइतनअ; सामानाधिकर फना- 
न्वयात्‌ तेद्दत्तानित्यच तज्जात्तीयपरतले मानाभावात | तस्मा- 
द्वाधक विना दवेभ्यो दत्तमपि भोक्तव्यमिति ध्यंषम्‌ ॥ ec 
निमित्तगुणाव्यपेक्षणादपराधेषु व्यवस्था ॥ ६४. ॥ 
(बराइपुराणे। Wo QR Bare ४) देवपूजापराधास्ते दाचिं- 
शते परिकीर्त्तिताः । . इत्युपक्रम्य दाचिशापराधास्तत्ततप्राय- 
fafa च विदितानि तच कि संवापरांधंवजन पृजाङ्गमृत 
केषांचिइजेनमङ्ग केषांचित्‌ घुरुषाथ ईतिं। अचोच्यते (बरा इ- 
प०।शव०१२४।&ैो० eu) 
AENA पष्पेण या मामर्दयते नर: | 
पतन ततस्य वच्चामि तच्क्णव्य वसुन्धरे ॥ ९॥ इत्यादि । 
तचाकमंखानां पुष्पाणां पर्युदस्तलाश्न प॒जाङ्ग ल्‌ | किन्तु 
पूजाक्रमप्रयेपममध्ये भ्रमादिनाप्पण ad तन्निमित्तमपच्धच प्राय- 
खित्तम्‌। यत्र त (IUR अ०९४ झा ०९६) अदला गन्ध- 
arafa yi या मे प्रयच्छतीत्थनेन पुजाक्रमभङ्गापराघे AW- 
HA पूजाङ्गलादङ्गवेगुण्यपरि झारत्‌ तआायखित्तखाङ्गले X- 
व्यम्‌ । GA पूजामन्तरेश (बराइप०।अ०११५।सा०९) 
दन्तकाष्ठमखांदिला UB मामुपसप्पंतीत्यादि शरुतं तत्र व्यक्त- 
मेव प्रुवार्थलमिति व्यवस्थेवेति ॥ ६८ ॥ 


ex neaga aq; [चन्शथा०२] 


एवं पूजाया भक्तिसंयागसिद्धा (Fr. dete d) पत्र 
पुष्पं फलं तायमित्यनेन भगवदुद्द ग्वकदानमातरस्थ भत्तयङ्गलवि- 
fuftare | l 
पचादेदानमन्यथा दि वेशिश्यम्‌ ॥ ७०॥ 
यद्यदिष्टतमं खोके यच्वान्यद्दयितं ग्टहे। 
तत्‌ afg देयं Mad देवदेवाय चक्रिणे ॥ 
इत्यादिना प्राप्तस्य भगवदुद्देश्शकसरवंदानस्य wayafa- 
घिः। अन्यथा पचादिचतुष्टयविशिष्टडानमेव स्थात। प्रत्योक- 
बिध वाक्यभेद: | तस्मात पत्रादिशब्देन प्रापनं दानमनुद्य 
(तेतिरीय d.) उपव्ययत इत्यनेन नित्यापवीतस्य दश ङ्गत्व- 
वदङ्गत्वविधिरेव युक्त इति ॥ ७० tt 
सुछतजत्वात्‌ परद्देतुभावाच कियासु BAS: ॥ ७१ ॥ 
ता ama: सर्वकर्मसु WAG एव कुतः परभक्तिदेतुलात्‌ 
दतरघमंजन्यलाञ्च यथा (गी ० e gIÑTo १०।११) 
ARAT ज्ञानतपसा पूता मद्भावमागताः | 
ये यथा मां प्रपद्न्ते तांस्तथेव भजाम्यहम्‌ ॥ इति। 
भावशब्दस भक्ता प्रयुक्त: । 
गड़ाजले कि न वसन्ति मल्या: | 
देवालये पक्षिगणा वसन्ति ॥ 
भावाज्द्िितास्ते न फलं लभन्ते । 
MU देवायतनाच्च मुख्यात्‌ ॥ KATTI 
तया (affe Heo a Bro १६) 
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चतुर्विधा भजन्ते माँ जनाः सुकतिना$जन ॥ इति। 
अत्र पूव्वंसुङतजलाद्भक्तीनां तास्तेस्था मुख्याः । 
एतेन भक्तिमोमांसायां विचारा aaa न कर्ममोमांसा- 
यामित्युक्तम्‌ ॥ ७९ ॥ 
ननु भक्तानां न गोणमख्यभावस्तथा सति (गी ०।अ° ot) 
चतुविधा भजन्ते मां जनाः सुछतिनाऽजंन। 
आत्ता जिज्ञासुरथार्थी ज्ञानी च भरतर्षभ ॥ दूति। 
चतुणां तुल्यवदभिधानं कि छतमित्यत are 
गोएं चेविध्यमितरेण स्तुत्यर्थत्वात्‌ NTI N ७२॥ 
गाणं चेविध्यमेव तासां मुख्येन साइचब्यश्रवणं तु A 
Ga! यथा राजसमभिव्याहारणामात्यानाम्‌ | एवञ्च पाप- 
चयविपदुद्धारादिनिमित्तं ख़रणकीत्तं नाद्यात्तर्भाकः ज्ञानाथे 
यज्ञाद्याचरणं जिज्ञासाभन्तिः। यथाच (EFT Yoe) तमेतं 
वेदानुवचनेन ब्राह्मणा विविदिषन्ति awa दानेन तपसाऽ- 
नाश्केनेत्यादि । तथा (MoN GIRT ४८) 
स्वकर्मणा तमभ्यर्च्य सिद्धि विन्दन्ति मानवाः । विष्णुपु °।- 
J Ne ७।झे ० ९६) 
न qafa निजवर्णधमता यः | 
सममतिरात्मसइदिपक्षपक्षे ॥ 
ग इरति नच इन्ति fafaga: । 
स्थितमनसं तमवेहि विष्णुभक्म्‌॥ 


* सितमनस(म(त ५ SATA | 
H 


१० meara H [NeR mte] 


इत्यनेन खखवणाश्रमविहितवेदानवचनादीनां ज्ञानाथ- 
मनुष्ठानं जिज्ञासा भक्ति: । अथार्थिंता भक्तिरपि दिधा तचे- 
का परभक्तथें क्रियमाणा पवोक्ता राज्यखगाद्यये क्रियमाणा 
च कीरत्तनादिरूपाऽपरा | यथा (विष्णाप e Nees) 
मान्‌ मनोरथाम्‌ कामान खगिबन्दां परं पदम्‌। 
प्राप्नात्याराधिते fact निवाणमपि चोत्तमम्‌ | इति । 
तत्र निवाणप्रापिः परभक्तिदारेति पर भक्तिप्रयाजना थिता 
(Monete) ये भजन्ति च atu मयि त तेषु 
चाप्यदमित्यनन सडेकवाक्यतात्‌ । यक्ष भागवत (स्कन्ध७।अ o- 
WÈT oR R IRR) 
Nau कोत्तनं विष्णा; स्मरणं पादसेवनम्‌ | 
अचनं वन्दनं दास्यं सख्यमात्मनिवेदनम ॥ 
दूति पुंसार्पता विष्णो भक्ति्ेन्नवलचणा। इति। 
तदेतेब्वेव यथायथमन्तभावनीयम्‌ | तदेवमुपाधीनामेषामपधे- 
augusta नदोष इति॥ ७२ n 
मन॒ कोीर्त्तनादीनामङ्गले कथमाच्ष्यादिषु ग्राधान्यं घटत 
इत्यपेच्षायामुच्यते। 


ब्र नरस्थमुभयमवेष्टिसववत्‌॥ ७३॥ 


स्रणकीत्तंनादीनां परभक्यङ्गतया तदन्तगतत्वमनारभ्य 
फलान्तरश्रवणात तद्द्रिभावेनात्करषीप। यथा राजरूया- 


न्तर्गताप्यवेष्टिः म्रधानापि अनारभ्य फलान्तरसम्बन्धात्‌ तत 


[mR] शाय्डल्यशतसचीय भाव्यम्‌ | ५१ 


उत्कृव्यते। यथावा डइस्पतिसवः क्चित्‌ प्रधानमपि वाअपे- 
ary तदत्‌ प्रमाणसत्त्वासत्ताभ्यां विशेषात्‌ । एवं 
प्रमादात्‌ giat कर्म प्रच्यवेताध्वर घु यत्‌ | 
सारणादेव तदिष्णा: wae स्यादिति खुतिः ॥ 
Aan सर्वकर्मणां नेसित्तिकाङ्गलनापि प्रदत्त; | खभा- 
aga खगादिफलाय प्राधान्यं च न विरुद्धमिति ॥ ७३ ॥ 
इदानीमात्तभक्ता विशेषश्ििक्चते। 
SAMA: कथादे चत्तो प्रायश्चित्तभावात्‌ ॥ ७४ ॥ 
स््रणकीत्तंनकथानमस्का रादोनामात्तंभक्ता निवेशस्तत्त- 
त्पापछतनरकात्तिमतां तत्तत्पापच्चयदेतुलेन कथनात्‌ यथा 
(विष्णप A ९।अ Hr RRI) 
पापे गुरूणि गुरुणि लघूनि च लघुन्यपि। 
आयश्ित्तानि मेचेय जगः खायंभवाढ्यः ॥ ९ ॥ 
प्रायस्षित्तान्यगेषाणि तपःकमात्मकानि वे। 
यानि तेवामशषाणां कृष्णामस्म रणं परम्‌ ॥ २॥ ` 
तथा (FIGo Ño g Ho ARTo c) 
यत्नामकीत्तनं भक्षा विलायनमनुत्तमम्‌ । 
सेचेयाशषपापानां धाळूनामिव पावकः ॥ 
एवं (महाभार ०।ग्रां०।माचघ अ०३४५।लझ्ला ० १६३० ५। 
१३१३० ६) 
सवोश्रमाभिगमनं सर्वतोथावगाइनम्‌। 


न तथा HAS साते नारायणकया यथा॥ 
u 2 


भश शास्डिल्यशितरूचेय भाव्यम्‌। [अ०२|आ “०२ ] 


पाविताक्राः MAST: श्रुवमामादितः कथाम्‌। 
नारायणाञ्रयां पण्यां सर्वपापप्रणाधिनीम्‌॥ इत्यादि | 
तस्माययुक्तमात्ता निवेशनमिति॥ ७४ ॥ 
भूयसामननुष्ितिरितिचेदाप्रयाणमुपसंचारान्मचत्खपि ॥ ७५॥ 
स्यादेतत्‌। न्यायविराधादेतदचचनागां स्वल्पपापविषयत्वमेव 
यक्रम | अन्यथा WI: केश सा ध्या नामनमष्ानलचण मप्रा माण्य- 
मितिचेन्न तेषामामरणमुपसंहारस्मर णात्‌ क्षशाधिक्यात्‌ | यथा 
(IT. He dt २८) 
तस्मादहर्निशं विष्णुं संस्मरन्‌ परुषो d 
म याति ata ne: संचीणाखिलकलापः ॥ 
इत्यनेन सातत्यापसंहारात्‌ | उपक्रमापसंहार यारकार्थ- 
लादिति भाव: । गचोपक्रमे कालः Aud येन तदिराधादु- 
पसंहारस्य भिन्नार्थतापि भवेत । तथाच क्लशसाम्यादितरपषां 
माननष्ठानमग्रामाण्यम्‌ (विष्णप N IGT ३४) Ma- 
fafa तथा सन्ध्यामध्याङ्रादिषु संस्मरन्‌ इत्येतदवयत्यानुवाद 
एव। नाण्यनुतश्चाधिकारिकमिदम्‌ । (विष्णप॒०। अं°२।अ०६। 
Me) 
छते पापेऽनुतापो वे यस्य पुंसः प्रजायते । 
mafana तस्थेक इरिसंस्मरणं परम्‌ ॥ 
इत्यस्यापि सवंप्रायसित्ताङ्गानतापस्यानुवाद लाद कमित्य- 
स्यापि प्रायसित्ता न्तर नेर पंच्यख न्यायग्राप्तस्यानवादः। अन्यथा 
वाक्यानि भिद्येरम्‌ विशिष्टविषयास wae: | अता यच्छब्दा न्त- 


[च०२।धा०२]  शाणि्ल्यशतरूचीय भाव्यम्‌। ५३ 


गंता द्ययायथमनुवाद लाच्नार्थवादत्वं॑ पुर्दवाक्ानाम्‌ । अत 
एवान्यत्रापि (विष्णुप॒०।अं० re BIRA) 
किङ्करा दण्डपाशा वा न यमा नच यातना; | 
समथास्तस्थ यस्यात्मा केशवालम्बनः सदा ॥ 
चक्रायुधस्य नामानि सदा सर्वत्र कीत्तयत्‌ । 
mÙ विद्यते तस्थ स पविचकरा aa: N 
इत्यादिभिः सातत्यमुक्रमिति॥ ७५ ॥ 


लघ्वपि भक्ताधिकार मददत्तेपकमपरसर्वच्चानात्‌॥ ७६ ॥ 


waft सहृत्सरणकीत्तनादि महतामपि पापानां क्षेपकं 
नाशक भवति । यतो अक्काधिकार प्रायश्ित्तान्तराणां 
सर्वेषां त्यागलक्षणहानिप्रतीतेरित्यय: । यथा गीतम्‌ (गी ०। 
rte ६६) | 
सर्वधमान्‌ परित्यज्य मामेकं शरणं ब्रज | 
अहं ता सवंपापेन्या माक्षयव्यांमि ATRI: I इति । 
अचर हि न काम्यकमंत्यागपूर्वकतमर्थः काम्यत्यागे पापा- 
भावात्‌ किं भगवता माचणीयम्‌। अथ पापान्तर ATR 
काम्यव्थागस्या दृष्टार्थवापन्तेः नित्यम मित्तिकयारपि त्या गपूर्व- 
कता नतस्‍्यार्थः तयास्त्यागे यदि विधिरस्ति न ततः पापं कि 
माक्षणीयम्‌। अथ नास्तोति वाच्यम्‌ | मेवम्‌ । एवं वाक्येनेव 
तद्विधानात्‌ पापाजनकत्वात्‌ | अथ सर्वधमान्‌ परित्यञ्चेत्य नेन 
संन्यासिनमन्‌द्य तदधिकारिकमिदं तेषामवकोणा दि प्रायस्चि- 


५8 शाण्डिल्यशतसखूत्रीयं भाव्यम्‌। [WoR m.e] 


त्तादिस्मरणात्‌ तेः सह विकल्पप्रसक्रात पूर्ववन्महतामननुष्ठानं 
च स्वात । मच सातत्येन तद्दोषपरि दारः | 

महापातकयक्राईपि ध्यायनिमिषमच्यतम्‌। 

प॒नस्तपखी भवति पङ्किपावनपावन: ॥ 

इत्यादिना लघना$पि महत्चेपकल्लात्‌। किञ्च संन्यासा- 

अमखासन्िधान न बुझनारोहात्‌। तस्माद्यथा लाके सवान्‌ वि- 
हाय मां भज क्लेशांस्ते नाभयिव्यामीत्यच क्वशनाशकान्तरहानिः 
प्रतोयते | तथान्तरपापनाशकान्तरत्यागोऽवगम्यते वाक्यादेव। 
एतेन कथंचित्संन्यासविधायकेन सहेकाध्यायपाठेऽपि न तडि- 
षयकत्वं प्रकरणसन्िधानया; सबललवात। किश्चाप्िश्रथ्याये | 
(गो ०।अ० IRR) काम्यानां Haat न्यासं संन्यासं कवयो 
विद्रित्यादिना काम्यकमंत्याग एवोक्ता न संन्यासाअरमः एवञ्च 
प्रायस्चत्तान्तरत्यागसङ्कल्येन केवलभगवन्नामादिभिरात्ति 
यस्तक्तमिच्छति तदघिकारिकमेव सहत्सरणादि | तथाच 
भिन्नाधिकारादुषणानां न समुचिति:। नापि क्ञोशभयादू य- 
सामननष्ठानम्‌ | (गी०अ०९८झा० ८) 

दुःखमित्येव यत्‌ कमे कायक्षेशभयात्‌ त्यजेत्‌। 

स कृत्वा राजसं त्यागं नेव त्यागफलं लभेत्‌ ॥ 

इत्यनेन तादृ्संन्यासस्य देयलात्‌। (fag. A 

Wo ORT o) 

कलिकल्मषमत्युग्रं नरकात्तिप्रदं नुणाम्‌। 

प्रयाति विलयं सद्यः सशेद्यतानसंस्थते ॥ इत्यादि । 


[uewe | शारिड्ल्यशतरृचीयं भाव्यम्‌। ५५ 


तदधिकारपरम्‌। एवम (गो०।अ०८।सा० 3 0139) 
अपिचेत सुढ्राचारा भजते मामनन्यभाक | 
साधुरेव स मन्तव्यः सम्यग्व्यवसिता fe स; ॥ 
fai भवति धमात्मा शश्नच्छान्ति निगच्छति | 
कीन्तेय प्रतिजानोद्धि न मे अक्क; प्रणश्यति ॥ 

इत्यनेन तथा (न॒सिंहप०।अ० ८ा्षा ० २८।२८) 
नारकाः रूष्णशष्णेति नारसिंडेति MN: 
इति संकीत्तितो विष्णुल्लार के भक्तिपूर्वकम्‌ | 
नारक्या यातना: सवास्तेषां Al मद्दात्मनाम ॥ 

इत्यादिना च भक्तधिकारः gam इति। अच Aa- 

स्थाचारणतवमाचमिड प्रतीतम्‌ । नतु प्रथमान्तपद नेत्यादिनि- 
यम इति॥ ७६ ॥ 


ततस्थानत्वादनन्यधमः खले वालीवत्‌॥ ७७ ॥ 


(विष्णुपु० AN- Ates) mafad तु aaa 
इरिसस्मरणं परमित्यादा नामाउतिदेशेन प्रायचित्तान्तरघ- 
A म मन्तव्यः। प्रायखित्तस्थानलात्‌ तत्स्थाने तदिधा- 
नादित्यर्थः | थथा (्राद्चलायतश्रातस०।अ०८।खं० ७) खले 
वाली यूपा भवतीत्यत्र पश्डुनियेजने quate खले वालीवि- 
घिरिति। न यूपधमंस्याष्टाखिकरणादेः प्रमङ्गस्तद्ददच नखला- 
मादिवपनानां प्रायसित्तधमाणामप्राप्तिरिति। न कोतनादेरपि 
पापक्षयडेतु ala ग्रायखित्तमवेति वाच्यम्‌। 


पद... शारिव््यशतसरूचीय भाष्यम्‌। INV 


प्रया नाम तपः प्रोक्तं few faga gaa । 
तयानिखयसंयक्रत प्रायस्ित्तमिति waa ॥ 
इत्यनेन तपारूप प्रायश्ित्तशब्दा मख्यः अन्यच गाण इति 
Wan ॥ ७७ ॥ 
2 A ~ 
श्रयाङ्गानाँ प्रधानाधिकरणनयत्यात तदधिकार सिन्त्यत | 


आनिन्द्ययोन्यधिक्रियते पारम्ययात्‌ सामान्यवत्‌ ॥ ७८॥ 


नि्न्दितचाण्डालादियानिपयन्तं भक्तावधिक्रियते संसार - 
दुःखजिदासाया अविशेषात्‌। अथ वेदाध्ययनानधिकारात 
कथमचेवर्णिकानां स इतिचेत्‌ तचाइ पारम्पयादिति । (पूर्व- 
मोमांसारू-।त्र०१।पा०९स०२) चादनालक्षणा5या धमः 
(उतत्तरमीमांसाखू०।अ०१।पा०१।खू०३) शास्तरयानित्वादिति- 
न्यायाद्‌ खोकिका$थ; श्रुत्यिकसमधिगम्य इत्यत्र न विप्रतिपद्या- 
ae faa स्तो ृट्रा दी नामितिासपुराणादिद्ारा चाण्डा- 
लादीनां च रूत्याचारवदुपदेशपारम्पय्येण ज्ञानमपि झतिमू- 
लमेव भवति । यथा ast सामान्याऽहिंसाधमादि ज्ञानम्‌ | 
अन्यथा तदसिङ्रिप्रसङ्गादिति ॥ ७८॥ 


अतो चविपक्कभावानामपि TAH ॥ ७८ ॥ 
यतः सवाधिकाराऽतः खलु येषामत्र परभक्तिर्विपक्कभावं 
न गता तेषाँ श्रेतद्वीपे भगवलाक परभक्तिसाधनानष्ठानं 
Wad) यथा (महाभार०।शां०।माचधमे। नारायणीये | 
Je NN Ne १२७७८१२७७८) 


[uwe] शाणिल्यशतरूचोय भाष्यम्‌ । ue 


चोरोदधेरुत्तरतः PASAT महाप्रभः | 
तच नारायणपरा Ara: ॥ 
एकान्तभावापगतास्ते भक्ता: पुरुषान्त मे । 
द्त्याद्युपक्रम्य तेषां परभक्तिसाधनानष्ठानं श्रुतम्‌। (महा- 
भार o | भा ० माच्चधर्म | अ०३३८।ख्ना०१२७८९।१९२७६२) 
सहितासाभ्यधावन्तस्ततस्ते मानवा EAT: । 
शताञ्जलिपटा इष्टा नम इत्येव वादिनः ॥ 
तता विवदतां तेषामश्राषं विप॒लध्वनिम्‌। 
बलिः किस्तापक्रियते तस्य देवस्य dae ॥ 
इूत्यादि। aaa सवच तदधिकार इति। अत एव (डत्त- 
रमीमांसाख०। अ०१। पा०३। सर) तदुपर्यपि बादरायणेन 
सम्भ्रवादिति Af aA ॥ ७८ ॥ 
अथ विपक्कभावानामपि कथं न तलोक इत्युपा ह्वा तेनाच्यते । 


A A 
क्रमेकगत्युपपत्तेस्तु ॥ ८० ॥ 


तसागतशङ्का व्यवच्छ TTS: | नारायणोय एव श्रूयते (मडा- 
भार ० ।शां०1अ०३४ AIRTER) थेऽतिनिष्कलुषा लाक 
परत्थपापविवर्जिता इत्युपक्रम्य आदित्यमण्ड्लदारा अनिरुद्ध- 
अद्युक्लसंकर्षणव्यूदक्रमेश गतिमभिधायाभिवितम्‌ | (महाभा- 
र०।श्रां०। अ०२४३। श्वो०९३ ३०८३।९३३०८८ ) | 
समाडितमनस्कास्त॒ नियताः संयतेन्द्रियाः | 
'एकान्तभावापगता ages विशन्ति ते॥ इति 


ue neangna भाव्यम्‌।  [ख०शच्या०२] 


क्रमगत्यभिघानम | तथा पथ्यादक़॒म्‌ | (मदाभार ०। झां ०।- 
साचधस।५०३५.०।&ा०१३१४८।९३५४८।१३५५.०) | 
ये तु दग्धेन्धना खोके प॒ण्णपापविवजिताः। 
तेषां aatfafafear पारंपयंक्रमाइति: ॥ 
चतुथ्या चेव ते गत्यां गच्छम्ति परमं पदम्‌। 
नूनमेकान्तधमोऽयं श्रेष्ठा गारायणमियः ॥ 
अगला गतयस्तिखा यद्गच्छन्धव्ययं इरिम्‌। 
दत्येकगत्यभिधानं च पक्कभक्तिविषयलेनापपद्यते। अन्यथा 
विराधात्‌ तस्माद पक्वविषयस्तत्तह्ञाकलाभ इति ॥ ८० N 


उत्क्रान्तिसृतिवाक्यशेषाच ॥ ८१॥ 


उत्क्रान्तो (MeN TT) भक्त्या युक्तो योगबलेन 
चेवेत्यपक्रम्य (गी ०।अ०८। झा ०१३) | 

आमिह्येकाक्षरं ब्रह्म व्याहरन्‌ मामनस्मरम्‌ | 

यः प्रयाति त्यजन्‌ देह स याति परमां गतिम्‌ ॥ 
इत्युत्तम्‌। तचच वाक्यशेषः । (गो०।अ० TIBI ०२४) | 

LIRATE: We षण्मासा उत्तरायणम्‌। 

तजर प्रयाता गच्छन्ति ब्रह्म बह्मविदा जना; ॥ इति 
क्रमाङ्गतिः श्रुता। तया (spore Ti BT va) | 

ARINE: पुनरावन्तिनो$जेन । 

मामुपेत्य तु कोन्तेय पनर्जन्म न विद्यते॥ 
इतिवाक्यशेषे लाकापक्रमाद्पशब्दमदित्ा च तत्समोपला- 


[wm]  शाण्डिज्यशतरूचीय भाव्यम्‌ | ue: 


कप्राप्तिरविपक्षभावानामेव amt विपक्षभावस्थ न तल्लाकग- 
मनमपि फलं यज्यते तत्फलस्थाक्षयित्वात्‌ aera साधनान- 
नष्ठानश्रवणाच | किञ्च अविपक्ृअक्रेस्तत एव क्रममुक्तिसिद्धा 
तत्का खीनस्र णविधिवेयथ्थप्रसङ्घात्‌ । नच तेन परभक्तिसम- 
चया घटते। (Ao We TAT RR) पुरुष: स परः पार्थ 
भक्त्या लभ्यस्लनन्ययेत्यन्यनिरपक्ञमाक्तसाधनतावगतेः | तस्मात्‌ 
तल्लाकऽयधिकारः। ITAA ( विष्णपु०। Hogi Weal 
झा०५)। 

न खल्वन्यत्र await wat कर्म विधीयते। 

इत्यनेन कमोत्यत्तिदेतुतेव। भक्तिस्ठ न कमात्समिकत्युक 

प्राक्‌ तदङ्गानामप्राप्तिः स्यादितिचेन्न प्रधानप्राप्तावेवाङ्गप्रा- 
पेनिषादस्थपतियागाङ्गवदिति। ऽएट्रादीनां तु वेदिकमन्त- 
Affe Af Nef स्म्रणकीत्तनाद भक्तिसाधनस्येति तावतेवा- 
घिकारसिद्धो न विद्याप्रयुक्तिकल्पना युक्ता ॥ ८९॥ 

अस्तु तदि सहापातकिनामपि परभक्कावेवाधिकार- 
स्तथा तदङ्गाङ्गवेदानुवचनादावपीत्यत आड | 


मचापातकिनां त्वाति ॥ ८२ ॥ 


पतनहेतुपापरतानां च पनरत्तिभक्कावेवाधिकारः प्रा- 
यथ्थित्तवन्नान्यच तत्पापक्तयस्य सवापेक्तयाऽभ्यद्चितलात्‌ भुञ्जानो 
agaa पापमित्यादिना। तदपगमे तु सुतरामधिकारास- 
fg: ८२॥ 
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{° शाब्डिल्यशतरूआओयं भाष्यम्‌। ls 


अथेकान्तिकप्रस्तावात्‌ सवधर्मः किं परभक्तिता भिन्न इति 
भद्धापिधराचोमपाकराति । 


सेकान्तभावो गीतार्थप्रत्यभिज्ञानात्‌ ॥ ८३॥ 


सा परा भक्तिरवेकान्तभावा नान्य: कुतः गोतार्थन A- 
त्यभिज्ञाथवणात्‌। यथा नारायणीय एव (मदहाभार ०।शा ०। 
TIYIN o BY ०। के ०१३४५९।४२।४४) 

सच्दापनिषदो वेदान्‌ ये विप्राः सम्यगास्थिताः । 
पठन्ति विधिमास्थाय ये चापि यतिधर्मिण: ॥ 
तता fafwet आगामि गतिमेकान्तिनां नणाम्‌ । 
केनेष wa: कथिता देवेन ऋषिणायवा ti 

इति प्रश्रे प्रत्युत्तरम्‌ | 

समपोढ म्वनीक पु कुरुपाण्डवसेनयाः | 
aaa विमनस्के वे गीता भगवता खयम्‌॥ इति । 
तस्मादकान्तिता परभक्किरिति॥ ८३ ॥ 

अथ Tasha साज्षान्मुक्ति जनयम्त का ढाषस्तचाइ | 


परां छत्वेव सर्वेषां तथाद्या ॥ ८४ ॥ 
परां भक्ति waa सवेषां मक्तावपयाग:। तथाहि सडे- 
तुकं भगवानाइ (गो०।अ०९८द्या०६८॥ 
य इदं परमं गर्दो मद्भकेव्वभिधास्थात। 
भक्तिं मयि परां छता मामेवेव्यत्य संश्रयम्‌ ॥ इति । 
तत्रेतद्धमंस्थापदेश्फलमपि ग्रह्मभावापत्तिरित्येवार्थास द्धौ 


DNN! शाण्डिल्यशशतरूचीयं Nn gt 


भक्तिं मयि परां nafa किमथमाइ । तस्या माचसाधनलेन 
WAATA | अत एवापरिचरवसाः (महाभार ०।शां ०।अ०११७। 
झा०१९२ ७९०८) आत्मराज्यं धनं चेत्यादिना परमेश्वरानर क्ति- 
रूपाया अक्ेलिङ्ग प्रदशितमिति खतः प्रयाजनवाभावात्‌। 
तस्मात्‌ सवेषां मुक्तिहेतुलेन अतानां परभक्तिजननेन मक्ता- 
वपयाग इत्यभिप्राय San इति। मचाभयजनकलं तस्य 
कमलेन मोचाजनकत्वात्‌ | एवञ्च दृष्टार्थता भवति वाक्यस्पे- 
ति॥८४॥ 

इत्याचायंखप्रेश्वरविददर विरचिते शाण्डिल्यशतद्त्रीये 
भाव्ये दितोयाध्यायस्थ दितीयमान्हिकम्‌॥ क ॥ 

समाप्नखाध्यायः॥ २ ॥ 


भजनीयात्तमतेन भक्तेरुत्तमता यत: | 

भक्ततद्धावतद्याच भजनी या निरूप्यते ॥ ९ ॥ 
भजनोयेनादितीयमिदं N NN तत्खरूपत्वात्‌ ॥ ८५॥ 

ज्ञानाधोना शेयसिद्धिरिति तन्लेषु निर्णय: | 

ज्ञानं सत्ता नसा जातिआत्यादो तदसच्चत; ॥ ९ ॥ 

सत्त्व वा नेट्सम्बन्धकल्पनागा रवादपि | 

ASAT परं ब्रह्म सवंचानगतं खतः ॥ २ ॥ 

तदभेदा दृ ग्यमात्रे दृश्यभंदस्तु सत्पर | 

घटा ज्ञानमितोदृक्‌ स्थात्‌ प्रत्ययः सब्रितेतिचेत्‌ ॥३॥ 


€R शाय्थल्यशतदर्ूजीय भाव्यम्‌। [wezme] 


अस्ति खरूपधीनेंव सत्यलेनानपखिते; । | 
तदुपादानविषये ज्ञान ref NN AH ॥ ४ ॥ 
तासां सविषयलेन चतुत्वं लाघवं महत्‌ । 
यत्‌ तत्‌ सविषयं ब्रह्म गणवन्नेव गोरवात्‌ ॥ ५ ॥ 
काखदेद्यापाधिछता तज्ज्ञाहलादि कल्पना ॥ ८५॥ 
तच्छक्तिमाया जडसामान्धात्‌ ॥ ८६ ॥ 
तस्य AYU ऐश्रयंशक्तिमा येति गीयते (गी e. Ne) 
देवी हेषा गणमयी मम माया दुरत्यया | 
मामेव ये प्रपद्न्ते मायामेतां तरन्ति ते ॥ ९ ॥ 
मयाध्यक्षेण प्रकति: ख्यते सचराचरम्‌। 
हेतुनानेन कोन्तेय जगदिपरिवत्तते॥ २ ॥ 
तन्मायातं तु कायाणां वेचित्यात्रानतलतः | 
कार्यसत्तवापपत्त्यये जह्मसत्ताश्रतेरिति॥९॥ 
मिथ्यालस्थानषक्तश्च afama न साम्प्रतम्‌ । 
तत्तज्ञानेन aad मिथ्यालमितिचेन्नहि॥ २ ॥ | 
मिथ्यात्वस्थाप्यतथ्यत्वात्‌ waa सुतरां FAAR । 
fru च सत्यत्व दृश्यसत्यवमागतम ॥ ३ N 
अलोकानामभानाच भाखल तु सदव तत्‌ । 
TAT सपादिभानं यदन्यथाख्यातिरेव सा॥४॥ 
अन्यस्य सदसत्त्वाथ्यां बाधाधारव्यवस्थिते: | 
सा माया जडसामान्यं Waa नित्यमेव तत्‌॥ ४ ॥ 
अन्यथा तु व्यवस्था स्यात्‌ तस्माच्िज्जाडानित्यता ॥ ८६॥ 


[थ०शच्या०१] प्राण्डिल्यशतरूचीय भाष्यम | 


व्यापकत्वाड्याप्यानाम्‌ ॥ ८७ ॥ 
एवं व्यापकतत्वभ्यो व्याप्यतक्षसमद्धवः | 
व्यापकानां चि तादाक्याझाप्यापादानता मता ॥९॥ 
न तावत्‌ समवायेन भेदसम्बन्थगारवात | 
शब्दानां समयाऽप्येवं शटङ्गया दकया लघः ॥ २॥ 
सक्तेन सर्वकार्येषु कारणत्वं परेशितुः | 
निमित्तल हि N दध व्ेस्वनुगलतः ॥ R ॥ 
age साचिभाखाया अबोध्यलं यता faa: | 
agarar बुद्धितत्तव्यभिचार$पि सम्भवेत्‌ ॥ ४॥ 
सुप्तात्थितस्य प्रलयाइुद्धः प्रथममुङ्भवः | 
कार्यकारणभावादि बुध्वा निम्माति स प्रभुः U ५॥ 
स्वता निर्विषयाप्येषा चेतन्यापाधिभावतः | 
तैलादिवत प्रदीपस्था सप्रकारप्रकाशिनो॥ ६ ॥ 
(क्का०।ए०३८ ८) 
करि व्यामीतिसद्गल्पाद इद्धारोद्भवस्सतः | 
स ऐचत बहुखामित्येवमादिश्रुतिस्घतेः ॥ ७॥ 
बुद्धे विकारे स्विच्छादावनु गला दइ हुते: | 
साणेकतत्तं तक्षे तु बद्धिव्यापकभावनात्‌ ॥ ८ ॥ 
titsy छतिजन्यलात्‌ तच्नेयत्याद EEA: | 
माचाश्दतेन्ट्रियादीनामडक्ााराइपि कारणम॥ € ॥ 
तत्र शब्दस्पञ्रूपर सगन्ध्लसंज्ञया | 
सामान्यान्येव अब्दादिस्थूलानां चापि तवः ॥ ९० ॥ 


ई8 


शाणिल्यशवरूजीय भाष्यम्‌। [N · ert · N 


waa ग्रह एव खात तक्चानामितिचेदतः | 
विकारग्रहण आतियइवत्‌ तड स्थितेः ॥ ९९ ॥ 

एवं व्यापकतत्त्वानां व्याणेव्वगगमः क्रमात्‌ | 
ब्रह्मादिसर्वतत्तानां घटोपादा नता स्फुटम्‌ ॥ ९२ ॥ 

न कमंणान्यथासिङ्धिरि इ तत्तस्य युज्यते । 
तादाक्यादन्ययासिद्धेरतादात्म्यप्रयाजकम ॥ ९३ ॥ 

एवं कारणतत्त्वानां मात्तापाथतया पनः | 

निर्मिति; प्राणिबद्यादे रतादात्म्यात्‌ एयक TUR ॥ N 
भ्रासगंप्रलयादीनां बद्धिनास्ति यत्‌ घाचित्‌। 

BIRT rag Tat खया5नन्तः स भाषणे ॥९४ sey 
अथानोश्वरसाज्चागां बुद्ध; संगा न युज्यते । 
क्रमादिनिगमाभावादित्येतत्‌ रूचमुच्यते ॥ ९ ॥ 


न प्राणबुहिभ्याऽसम्भवात्‌ ॥ ८८ ॥ 


2 e ~ 
क्रमादेवर्षिसगादि: gad we बुद्धितः । 
सम्भवाङ्भतसगोऽयं तस्मादीशे।$स्ति बुद्धिमान्‌ ॥ ८८ ॥ 


निमायाज्ञावचं श्रुतीश्व निर्मिमीते पिदवत्‌॥ ८८ ॥ 


उच्चावचानि भूतानि धमाधमानसारतः। 

मिमाय निमिंमीतेऽसा वेदांस्सड्ितकाम्यया ॥ ९ ॥ 
यथा पितोत्पाद्य पचानज्ञांता ज्ञापयत्यपि | 
हिंतादितपरीदारो at u: ॥ २ ॥ ८८॥ 


[wm] शाश्डिखशतदूजोय भाव्यम्‌ | 


| मिश्रोपद्शान्नेति चेन्न खल्यत्वात्‌ ॥ ८.० ॥ 
अथायमीश्वरा नेव हित! पिहसमा यतः । 
प्रापसाधनहिसाभिमिंअयागोपदेशमात्‌॥ ९ ॥ 
इति त्तस प्रधानांशफलबेश्थायपेचवा | 
अङ्गदिंसाफलाल्पलास्राचितसद्िधानछृत्‌॥ २ ॥ ` 
` जस ऋलजुहिंसाया: मधानेकफखलतः | 
म सामान्यनिषेधस्व विषयत्वं प्रसञ्वते ॥ ह ॥. 
कुथाख कु दित्येवं बिकल्वस्वम्धया भवेत्‌). ` 
तस्मादिशेषादन्यत्र स्थाद्यदाइवनो यवत्‌ ॥ ४ ४ 
अच्राच्यतेऽङ्गदिंसावाः स्थादपूरव स्य Egat । 
पापद तुस सामान्य हिसेत्येवाऽविराधितर ॥ ५, ॥ 
अथ प्रमलदुःखस्याननुबन्धोष्टचषेतुता | 
faquisd नञावुक्कखद्भावस्य बाधकः ॥ ६ ॥ 
gur सवोन्माहिंस्वादस्थ दु:खाद्यडेतुता | 
सत्यं यागाङ्गदिंसाता dc: WIS न तत्‌॥ ७ ॥ 
प्रधानफलसेरख्यादेनेंयत्यान्नान्तरोयकम्‌। 
अन्यथातिप्रसङ्गः स्यात्‌ प्रवललानिरुक्तितः ॥ ८ ॥ 
तस्माव्ञातिविश्रेषाऽयं दुः खेषु प्रबललता | 
प्रायञ्चित्ताद्मरण प्रयागमरणेऽपि वा ॥ € ॥ 
आत्मचत्याकृतं दुःखं तत्फलापक्षया खघ। 
अतः aaa हि are पञ्चगिखोईपि तत्‌॥ ९० ॥ 
TUNA WITT दुःखस्य गोर वम्‌। 


uy. 


40 neag भाव्यम्‌। [wgn] 


पर्यशिकरणात्सगास्तच AN दर्शिता: ॥ ९९ ॥ 
(मनु GoW ० १ झे। ०९८) 

पश्चरूगा शृद्स्थानामिति wiry चादितम्‌। 

भ सामान्यविश्वषाक्तिन N सुतरां यथा ॥ ९९ ॥ 
(विष्णुप०।अं० ३।अ ० दै जला ०९८।१८) 

रङ्गोपजीवी WLS ATH शरणं त्रजत्‌ ॥ ८० ॥ 

अतिप्रसङ्गा च्छातानामपूर्वमथ चिन्यते । 

MN तत्‌ किमथवा परमेश्वर ॥ ९॥ 


फलमस्ाद्दाट्रायणो इष्टत्वात्‌ ॥ ९९॥ 


(उच्तर मोमांसा०।अ०९।पा०१।खू ०२) 
राजादि रोषताषाभ्यां दृष्टवात्‌ कमणां फलम्‌ | 
SATE हण एवाह भगवान्‌ बाद्रायणः ॥ ९॥ 
aq कढंगतं पत्रे जातेष्टिफलदशनात। 
अथ भाकगते भागः करिमलित्येव fama tt २॥ 
अन्यान्याश्रय एव स्यादुभयोः खव्यपेक्षणात्‌ | 
तस्माहृष्टतया रोषताषाभ्यां परमेशितुः ॥ N 
दिताितफलप्राप्तिः फलाद्‌ श्षगता भवेत्‌। ` 
नाणुद्देश्यगततेन व्यापारान्तरकल्पनम्‌ ॥ ४॥ 
अन्यथा राजसेवादावप्यपूव्वे प्रसञ्चते | 
अत एवेश्वरप्रोतिप्रदलं कमणां HAR ॥ ५ ॥ 
(me Hei- N) | 


[vnm] गशास्डटि्यशतरूचीयं भाव्यम्‌ | qe 


ये तु धमाम्दतमिदं À पर्यपासते । 

अदधाना मत्परमा भक्तास्तेइतीव मे प्रिया: ॥ ९ N 
रावताषादिसत्तेऽपि ग संसारिलमीशि तुः | 
तद॒त्तलाददुःखलाखित्यमुकतयापि च ॥ ६॥ ८९ ॥ 


AACA दृष्टम्‌ ॥ ८२ ॥ 


प्रख्या व्यापतक्षानां व्यापकेषुक्लमादात: | 
व्यापिकायां म्टदिव्याप्घटादि खयदर्शनात्‌ ॥ ९ ॥८२॥ 
इत्याचार्यश्रीखपेग्ररविददर विरचिते भाण्डिखाशतरूचीये 
wea टती याध्यायख प्रथममाकिकम्‌ ॥ ९॥ 


hae ्रह्मभावो हि मक्तिरित्यभिधीयते। 
तदिवेकतयात्रापि भजनोयविवेचनम ॥ ९ ॥ 
qaa कथमन्यलं घटेतेति वितर्कयन्‌ | 
जीवानां भगवद्रावे याग्यतामाइ YAFA ॥ २॥ 


तदैक्यं नानात्वेकत्वमुपाधियागद्यानादादित्यवत्‌ ॥ ९३ ॥ 


(काँ -u -N.) सवें खस्विद ब्रह्म नेह नागास्ति f- 
चन (HOM LATE RAY) | 
यथा प्रकाशयत्येक: Be लाकमिमं रवि: । 
क्षेत्र क्षेत्री तथा NN प्रकाशयति भारत ॥ ९ ॥ 
gay चापि मां faf सवेचेत्रेषु भारत | 


दत्यादिभिस्तखेकलमेव खभाव; । उभयथा चात्मप्रत्ययः 
K 2 


* शास्हिल्यशतरूजोय भाव्यम्‌ं। [wog] 


स जीवोपाधिवृङड््रात्मानुङतः। तथाच्च Afa: एकधा ब- 
wut चैव डू शते जलचन्शवत। (faye अ+ Nr. 
९२) । 

सितगीलादिमंरेश यथेक दृ श्यते AN: 

arag टिभिरात्मापि ata: सग प्रथक एयक ॥ २ ॥ 

इति । ततः NN जोवापाधिबद्धि हाने सति पनरेकत्व- 

मप्यविरुद्धं यथादित्यस्य प्रकाशात्मनः प्रतिबिम्बो पाधिद AN- 
द्यपगमे तद्त्‌ ॥ ८३ N 


` पृथगिति चेन्न परणासम्बन्धात्‌ प्रकाशनाम N ८४ | 


एयगेव परस्परमत्यन्तभिन्ना: प्रंकाशात्माम एब जीवाः 
अन्यया कसिन्मुक्तः afyeg इति व्यवखा न स्यादिति चेन्न 
कथंचिदनोश्रसाञ्यानां तथा सम्भवेऽपि सेखर साङ्घानाँ तद- 
सम्भवात्‌। कथम्‌। प्रकाशत्मनां परेण परमेश्वरेण सइ ट्रष्टुख- 
डु श्वललचणसम्बन्धाभावात्‌ तेषां स्प्रकाश्रतयादित्येनेव प्ररी- 
पाना मप्रकाशनात्‌ | तथाचागोश्वरत्वमसवज्ञलं Wad च 
WET स्थात्‌। अथ प्रकाश्यास्तेषां जाद्यप्रसजगलापि मिया- 
afgaat प्रकाशलम्‌। afg ainara नेवान्तःकरण- 
SUS | नच तदयाग्यले तत्‌ NaN iA खख्वावरण- 
निटत्तावपि दीपा दीपान्तर प्रकाश्य इति बाक्माभ्यग्शरप्रका- 
war: क्विरापाधिकाऽेकधर्मेः येन (हइटा०। Yo oyy) 
खयं ज्यातिरवायं परुष इत्यादो गोण ज्यातिःशन्द: | तस्मा- 

। 


weir hy 
ED 


(mrm)  शाद्दिल्यशतरचोयं भाष्यम्‌। de 


चिदात्मा जगत्पमकाशकलंनेव सिध्यतीति न तच परापेक्षा। 
किञ्च मनाधमंभ्रमतच्चधियारधिष्ठानतया चात्मसिद्धिरप्रत्यू- 
इव बड्डिटत्तीनां तु गोण एव ज्ञानलसुखलव्यवहार: | 
किं arrararat भेदे बद्धितत्नभिदा feat | 
बन्थमाच्षव्यवस्थाने नित्यमक्तात्मनां ga: ॥ ९ ॥इति॥८ ४॥ 
अथ विकारिण एव सक्षात्मानो ज्ञानेच्छादयस्तडरुणा: 
आनामीच्छामि सुखीत्यादि प्रत्यधादिति मतं ff 


न विकारिणस्तु करणविकारात्‌ ॥ ८ ५॥ 


न झ्ञानादिविकारवन्त आत्साना भवितुमइन्ति कुतः 
सुखापलम्भादेः करणगततेन ज्ञानादीनामपपत्ते रात्मनाम- 
विकारिलात्‌। तथाहि gana: सकरणकत्याद्यन- 
माने Tra ण सिम्बन्धख तादाक्थेन सच्चात्‌ सुखादयो 
गात्मविकारा आत्मनि प्रतीतलाद्रारलादिवदित्यनमानाचच । 
एवमइन्वस्यापि कारणतादात्म्येनव मनसा VEVA I FART 
मनालये तदग्रहणम्‌ | कालोपाधीनां काललवदिति दिक्‌ 
weal | 

अथ कथं जोवख ब्रह्मभाव इत्यपेक्षायामाह | 


अनन्यभशया AL द्िजुद्दिलयादत्यन्तम्‌ ॥ ८६॥ 


(e ade Nn) 
परुषः स परः पाथे भक्ष्या लभ्यस्लनन्यया | 
यस्यान्तःस्थानि ऋतानि येन सर्व्वमिदं aaa ॥ 


ge HN भाष्यम्‌। [ख०३:खा०२] 


इति yaa तथा (TIRT ०।अ०।खा०) amma परुषे 
पराणे मुक्तो fand क्रियते ग यत्न इति | तस्मात्‌ पर भक्तिमा- 
चेण म॒द्धरत्यन्तखयं सति अझानन्दावाशिलक्षणा मुक्तिरि- 
d: । तयाच तदीयबुद्धिविलयप्रागभावसहद॒क्तिजज्ञा ननन्‍्दा- 
वाप्तिम॑क्तिरिति awed खचितम्‌। अथ अज्यानन्दावाप्तेः fa- 
द्धलेगापरुषार्थंथलमिति te द्रामादिवदििष्टतया yadan | 
अच बुरडिर्जीवापाघिमंता भगवत एव बुद्धितत्त्वाभ्यपगमात्‌ | 
अन्यथा इदं सुखमच सुखलमिति ज्ञानाज्ञातेनित्यतया तदि- 
शिष्टस्य प॒मथाभावग्रसङ्गात्‌ ईहाकत्याविकल्पकत्वाभावात्‌ । 
तस्माद सिद्धा परा गेण सिद्ध अपोच्छाछतो इति । छत्यसाध्यल- 
ज्ञानं प्रतिबन्धकमिति चेत्‌ श्येनादो बलवदनिष्टानुबन्धिल- 
तिराधानादिवात्कटरागंण छत्यसाध्यवमपि तिरोधाय Na- 
faafafa किमनुपपन्नम्‌। आनन्द AYU रूपं तच Ard 
प्रतिष्ठितमित्यागमादपि तयावमध्यवसयमिति॥ ८ ६ ॥ 

अथ परभक्तिसिद्धा जीवनादृष्टभेगवदितरेषामपुर्वाणा- 
मपि भागेनेव खय इत्यनिमाच एव स्यादित्यत उच्यत। 

आयद्चिरमितरेषां तु चानिरनास्यदत्वात्‌॥ ९ ७ ॥ 

आत्मरता सत्यां (Kt . 1g 66%) तस्य तावदेव चिरं 
यावन्न AAA अथ amy इति। तथा (f qq. ९। 
अ०२०।खा०२०) 

धमार्थकामेः किं तस्य मक्तिसस् करे fear 
समस्तजगतां मखे यख भक्तिः स्थिरा afa NU 


[wou]  शासम्दिल्यशतरखचीयं भाष्यम्‌। R 


तयाच आयर्जीविनादृष्टं तग्माचमेव चिरं परभक्ता aan- 
मपि सुक्तिप्रतिबन्धकं तावदेव जीवन्मुक्तिः । इतरेषां धर्मा- 
धमाणां जीवनादृष्टलये सति बद्धरत्यन्तलये भोगास्पद स्याभा- 
वाहुद्धिभागाभाव एवेति नानिर्माक्ष इति बद्धरपि विकायंलेन 
कारणत्वात्‌। नापं तददृष्टाइतुलं कारणान्तराभावे फला- 
निव्पत्तावपि इतुलाच्ञतेः | तस्य भगवत्ताषराषरूपस्यापि लयः 
कालात्‌ प्रलयसामग्रीताो वा यथाङ्गा पूवणा मङ्गवे गुण्या द- 
जनितपरमापूवाणां खय इति। ब्रह्मार्पणं तु प्रतिबन्धकीरू- 
तक्मणामबन्धायेति Waray) परंपरयेव ज्ञानाञ्मिना 
कर्मक्षय इति॥८७॥ 
रुंहतिरेषामभक्तिः खान्नान्ञानात्‌ कारणासिड्धे! ॥ ८८ ॥ 
अथ जीवस्य संसार: किमज्ञानळता RA: 1 
उताभक्तिक्ृतस्तच रूचर्म तत्‌ awa NR 
aise Magne मक्तिरेषां चयी गति: | 
Sagim: परा भक्तिस्दसिद्धिस्त defa: ॥ N ॥ 
सापि भक्तः कामनानामभावादव तिष्ठति। 
भक्ता सत्यां निवर्तेत तथाचोक्तं महषिंभिः ॥ ३ ॥ 
(विष्णप u,, 
MALING सा वाञ्छा तावन्माइस्तथा सुखम्‌ | 
यावश्नायाति शरणं तामशेषाघमाचनम ॥ ९ ॥ 
तत्ताज्ञानलता gfe Narag ATAA | 
रज्जसपादिदेदनामभावात्‌ तढ्सम्भवात्‌ ॥ ४ ॥ 


‘OR ' शऋायश्टिज्यशतसूजीय area; = [Wea ates] 


अग्नि घोरयमकिकरताडनानि 

ढैन्यानि तानि तपनात्मजद शंनानि । 
जन्तारइंममतरजू कु र ज्ञ ह च्शा- 
रृष्णाद्ठिप्कजपराच्ुखतानुभावः॥ इति॥ < ८॥ 


AAt नेचाणि शब्दलिङ्गाचतभेदा्रुद्रवत्‌ ॥ <९ It 


एषां जीवानां जोणि गयमानि साधनानि अर्थप्रमितेो 
प्रमाणग्हतानीति यावत्‌। ग्रमितत्वाविशेषेऽपि करणत्रेवि- 
च्यात चैविध्यमू। तानि यथा ज्ञायमागयोग्धपदपदार्थरूपः 
शब्द: शाब्दप्रमाकरणम्‌। तस्य ग्रथममभिधाममलोकिकभक्रे- 
GAYA ST प्राधान्यकथनार्थम्‌। तथा ज्ञायमानव्याणपच्ष- 
धर्मलिङ्गज्ञानमनुमितिकरणमस्माकं सत्कायलाञ्ज्ायमानत्वम- 
प्यविरुद्धम्‌। प्रत्यक्ञप्रमितिकरणान्यक्षाणि विषयसम्बद्धानि ar- 
निच मनःञओोचलकच्षरसनघ्राणानि षट्‌ स्रसम्बन्धेनाम्तः कर णस्य 
तमा$भिश्रय चिदात्मप्रकाशमानार्थाकारां सच्चटुन्ति जन- 
यन्ति अत एवाक्रम्‌ (गी०अ०९४।्ा०११) सवंदारपु FF- 
$खिन्‌ प्रकाश उपजायते इति। जीवर्वाद्धरूपसनसा दुःखा- 
दिविकारास्तु AMMA: सन्तीत्याक्मप्रकाशेनेव प्रकाश्यन्त 
दूति न तच सत्त्वदत्त्वकल्पनं गोरवात्‌ । एतदेव साचिभास्य- 
लवम्‌ । एवं शब्दानमानप्रत्यक्षभेदात्‌ Wes यथा रुद्रस्य जोषि 
चक्र धिष्ठानानि नाधिकानि न न्यूनानि araxe aT- 
पलचिङ्ानि। उपमानं तु शक्तिग्रहमाचा्थ तच सामान्यते- 


[aom] शाण्डिल्यशतस्त्रीयं भाव्यम्‌ | $३ 


ृष्टानुमानसइकारेण प्रसिद्धपदसामानाधिकरण्यात्‌ कविकाव्य- 
परिच्छेदवयानसापि सम्भवतीति चिस्वेवान्तश्ंतमिति म एथक्‌ | 
प्रमाणविचारोऽस्माभिन्यायततक्ततनिकष वेदाम्ततत्वतनिकष च 
निरूपित इति म इ प्रतन्यते | 
जीवबद्धिमंना नाम तत्‌ सङ्घोचविकासवत्‌ | 
योागपद्यायागपद्ये धियां तेनापपद्चते॥ ९ ॥ 
ईखराऽइंतेर्व्जीवबुद्धोनामृद्धवा यतः। 
बुद्धा दुःखादिवत्‌ साक्षादइन्वमपि ग्टह्मते ॥ २ ॥ 
माचाद तन्ट्रियाटीनाँ भगवदुद्धिजन्त: । 
भगवद्रुद्धिवाद्ाला चिदाग्राह्यं AAZ: ॥ ३ ॥ 
भूतानि पञ्च तन्मात्रा: पञ्च चेकादर्गेन्ट्रियम । 
अडस्बुद्धिप्रधानात्मपरेशास्तत्त्संगरइ: ॥ ४ ॥ 
इति पद्धिंशतितत्तानि॥ ८८ ॥ 
अविस्तरा भावाविकाराः स्युः क्रियाफलसंयागात्‌ ॥ १००॥ 
NT TSH Nr चिन्धेते तचात्पत्तिराविभावलक्षणा 
सत एव क्रियायाग्यता तथा तिरोभावस्तदयाग्यता एवं afz- 
हानादयो विकारा एव भवन्ति। कुतः। करोति घटं ना- 
शयति घटमित्यादा धालर्थफलसम्बन्धव्यपदेशात्‌ ते च सत 
एव घटन्ते नासतः। तथाचोक्तम्‌। (गो०।अ०२।ख़ा ०९६) 
नासता विद्यते भावो नाभावो विद्यते सत इति। एवं भवति 
मश्यतीत्यादावपि feared ्रतीयते। तच सत एव UR- 
वति। सचारक्तणसम्बन्यो माशप्रतियागिलं च तदर्थः MA- 


L 


७४ ॒ शाड्डिल्यशत्धत्रीयं भाव्यम्‌। [Weme] 


लस्यानिर्क्रः | मचाविभावस्याविभावान्सरावश्शकलेऽगवस्तवागो- 
रवयारन्यतरप्रसङ्ग:ः चटसामय्या एवाविभावस्याविभावल्ा- 
Al अन्यथा उत्पत्तरुत्यक्तावपि AVANT! एवञ्च 
घटस्य पूर्वपूवाविभावतिराभावपरंपरेव म्रागभावस्तिराभाव 
एव नाश: सच कदाचिदात्यन्तिकाऽपि यथा दवदत्तशरी- 
TA यथावा मुक्तबद्यादोनाम्‌। अन्यान्यात्यन्ताभावो च पर- 
स्यरविरूद्धधमंतदधिकरणयानातिरिच्येते। अन्यथा भावेऽप्य- 
भावान्तरस्ीकारप्रसङ्गादिति। प्रलये तु प्रखयास्यविकारा- 
तिरिक्तस्य विकारस्याभाव wa) संम्कारास्तु रूच्झात्मना तिष्ठ- 
न्तोति न काऽपि दोषः। पर्यवसिता चिलक्षणी भक्तिमी- 
माँसा ॥ 


परिवीतपीतवसनं घनापमम्‌। 

शतपत्रपसदृशायतेचखम्‌ ॥ 

तवेणरे णपर मण्डितं गवाम्‌ ॥ 

इदि वोऽस्तु केस्तुभविश्रषणं aw: १ ॥ 

गाडच्झावलय विशारद इति स्यातादमड्भ मणेः | 

सवार्वी पतिसावंभे मपद भाक प्रज्ञावतामग्रणोः ॥ 

तस्मादास जलेश्वर TAIT: सेनाधिपः च्माम्टताम्‌। 

` खम्नेशेन छतं तदङ्गजनषा सद्भ्तिमामांसनम्‌॥ R ॥ 
इति श्रीखप्नेश्वरविदद्रविरचित शाण्डिल्यशतरू TÀ 
ढतीयस्याध्यायस्व दितीयमाक्हिकं समाप्षस्चाऽध्यायः॥ ३ N 
समाप्नेयं भक्तिमोमांसा ॥ 
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PREFACE. 


CoLEBROOKE, in his account of the P4fichardtras or Bhaga- 
vatas,! says that “a passage quoted by Samkara Achérya in 
his Commentary on the Vedanta Sutras (ii. 2. 45), seems to 
intimate that the promulgator of the Páñcharátra system was 
Séndilya, who was dissatisfied with the Vedas, not finding 
in them a prompt and sufficient way of supreme excellence 
(para-Sreyas) and final beatitude; and therefore he had re- 
course to this édstra.” This however is not the work trans- 
lated in the following pages, as the doctrines impugned by 
Samkara do not agree with those of the present work; nor 
does it contain the passage quoted by him, or that quoted 
by Govindananda in his gloss, which declares that one syllable 
of a tantra is superior to the four vedas. Dr. Hall, in a 
note to his edition of Wilson’s translation of the Vishnu 
Purana,’ quotes some lines from Nägesabhatta's gloss (the 
Guruvydkhyé) on Govardhana’s Saptaśatt, which condemn as 
repugnant to the Veda the doctrines of the Paicharatras, the 
Bhagavatas, the Bauddhas, the Daigambaras, the Lokayatas, 
etc.; and he adds that these verses are preceded by a de- 
nunciation of Sändilya as heretical. This may very probably 
refer to the supposed author of these aphorisms; but this 
allusion does not carry us very far back, as Nagesabhatta 


1 Essays, vol, 1, p. 438. 2 Vol. v. p. 379. 
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was contemporary with Jayasimha, Räja of Jaipür, who lived 
in the beginning of the eighteenth century.! 

The name Sändilya is found in a well-known passage of 
the Chhändogya Upanishad (iii. 14), which recurs with a few 
verbal differences in the Satapatha Brähmana (x. 6. 3); the 
sage is there represented as declaring that the soul within 
us is Brahman. His doctrine is directly referred to in 
Aphorism 31 of the present work, and the Commentary 
quotes the passage from the Chhändogya Upanishad. This 
doctrine is called the Séndilya-vidy& in the Vedänta-sära, and 
it 18 there characterised as consisting of devotional meditations 
directed towards Brahman viewed as possessed of qualities 
rather than as the Absolute. The author of these aphorisms 
apparently accepts his view as the true one, and contrasts it 
with those of Késyapa and Bädaräyana (ct. Aph. 29-32), the 
former of whom is represented as holding that Brahman is 
other than the individual soul, while the latter holds that 
the soul is nothing but Brahman, its apparent individuality 
being only an illusion. But the Séndilya-vidy& after all 
very imperfectly corresponds to the doctrine of the Sändilya 
sutras, which are properly a Mímámsá of faith (bhakti), as 
distinguished from the purva-mimdmsd which treats of cere- 
monial works, and the uttara-mimdmsd which treats of know- 
ledge. Their peculiar tenet is that liberation can only be 
produced by faith. The mundane existence of the individual 
soul has arisen from the want of faith, not from the want 
of knowledge; and faith alone can abolish it. Faith effects 
this by abolishing the internal organ, which is associated 
with the soul and disguises its real nature. Knowledge is 
only useful inasmuch as it removes the mind’s foulness, 


1 Hall's Preface to his edition of the Sdnkhyasdra, p. 37 note. 
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which consists of unbelief; it thus leads to faith, and 
this to liberation. Samkara’s view of knowledge is clearly 
expressed in the following passage of his Commentary on 
the Swetäswatara Upanishad, which will serve to bring the 
two views into sharp contrast. When men, disregarding 
the fruit, perform works only for the sake of Yéwara, these 
works become indirectly a means to liberation, as being a 
means for producing that purity of the internal organ which 
is a means to knowledge, which is the means to liberation.” ! 

The Bädaräyana mentioned above is of course the author 
of the Vedanta sütras, but I am not certain about Käsyapa. 
There is no celebrated Vedantist teacher of that name; and 
it is therefore probably intended as an allusion to Kanäda's 
school. Kaņáda is so called in the TZrikdndagesha and in 
Samkaramisra's Upaskéra, pp. 160, 161; and the Vaiseshika 
school, like the Ny&éya, generally holds that individual souls 
are infinite in number and distinct from the Supreme 
Being.? The doctrine itself, if taken as a branch of the 
Vedanta, very much resembles that of Rámánuja, who 
flourished in the first half of the twelfth century; but, 
though I know of no positive grounds for assigning to 
these Aphorisms an earlier date than the thirteenth century, 
I should certainly .be inclined to allow them a somewhat 
higher antiquity. 

Still the absence of all direct allusion to these Aphorisms 
in medieval Hindu writers proves that they must be com- 
paratively modern. They are the work of some anonymous 
teacher, who ascribed his doctrine to the ancient rishi Sandilya, | 


' यदा पुनः फलनिरपेच्चमी श्वरार्थ कमानृति्न्ति तदा मोषसाधनज्ञा- 


मसाधनान्तःकरणशुद्धिसाधनपारंपर्येण मोचसाधनं भवति | (Bibl. Indica 
edit. 9. 254.) | 
३ Cf. the Commentaries on the Vaigeshika Sútras, ii. 1, 18 and iii. 2. 19, 20. 
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partly because he wished to conceal its modern origin under 
a name belonging to Vedic times, and also because the 
Sandilya-vidyd supplied a convenient vantage-ground for his 
main doctrine of the necessity of faith. He bases his doctrine 
on the Bhagavad-gitä, which he mentions by name in Aph. 
83, and evidently quotes in Aph. 84; he applies to it the 
word sabda in Aph. 22, and the later commentator does not 
hesitate in several places to call it śruti 

The original text of the Aphorisms, with Swapneswara's 
Commentary, was edited by Dr. Ballantyne in 1861 in the 
Bibliotheca Indica. He had intended also to publish a trans- 
lation, but this project was never carried into effect. Just 
before he left India, he had a fragment of his intended 
translation set up in type, containing the greater part of 
the first four pages; but it was never revised nor struck 
off. I have borrowed some of his phrases and notes in the 
commencement of the present translation; and I have also 
found assistance from some of the notes written in his MS. 
of the text now in the India Office Library (No. 8) in London. 
These notes end abruptly at Aphorism 31. | 

I have endeavoured to make my translation as faithful as 
I could; but I have not hesitated to insert between brackets 
those missing links which Hindu writers-so often presuppose 
that their readers will supply, and which are generally in- 


1 Swapnegwara was a native of Bengal (Gauda), and he quotes the Gauda recen- 
sion of the S’akuntalé in his commentary on Aph. 6; but I know nothing as to his 
date. There isa MS. in the Calcutta Sanskrit College Library of another Commentary 
by Bhavadeva, which must be considerably posterior to that by Swapneswara, as it 


not unfrequently takes a line of his commentary and treats it as an original aphorism, . 


just as we sometimes find the modern Nyfya writers do with regard to the ancient 
commentaries on the Ny4ya 801798 (see Colebrooke, Essays, vol. i. p. 283). Thus in 
p- 71, I. 6, he takes as a sútra the passage tasya bhagavattosharoshar úpasydpi layak 
kdldt pralayasdmagrito vd. He also omits certain sütras, treating them as part of 
the original Commentary 
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dispensable to the correct understanding of the argument. . 
I am too deeply sensible of the difficulties of Hindu philo- 
sophy to hope that I have always caught my author's meaning. 
Hindu philosophy, like Aristotle's works, has everywhere 
-pitfalls for the unsuspecting reader, often hidden under some 
‘apparently simple expression; and I have no doubt fallen 
‘into. some of these unawares. My translation would certainly 
have been better, if I had been still residing in India and 
had been able to consult, as I used to do, the Pandits of the 
Calcutta Sanskrit College. I would here, however, gratefully 
acknowledge the considerable assistance which I have received 
in many difficulties, more especially in the third Chapter, from 
my old friend and teacher Pandit Mahesa Chandra Ny&ya- 
‘ratna. He kindly sent me by letter explanations in Sanskrit 
-of several passages which puzzled me; and some of these 
I have translated at length in the notes to my translation. 
He also sent me many various readings from a good MS. 
in the Sanskrit College Library, some of which have been 
of great use for correcting the printed text.! 

One of the chief points of interest in the Sdndilya sutras 
is their relation to the history of the Hindu doctrine of 
faith (bhakti). This doctrine, originally propounded in the 
.Bhagavad-gité and subsequently developed in the Puranas 
and especially in the Bhägavata, has become a widely spread 
tenet of mediæval and modern Hinduism; and the Sändilya 
sutras are no doubt one of the many offshoots of the theory. 
The date and history of its origin in India are at present un- 
known, and, in the general absence of historical data in Hindu 
literature, we may well fear that they will always remain so. 


1 I have also used a thin paper transcript of the MS. in the Bodleian Library, 
lent to me by Professor Max Müller. 
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Dr. Lorinser, Prof. Lassen, and Prof. Weber have maintained 
that the doctrine of bhakti arose in India as a more or less 
direct reflexion of Christian ideas; but strong objections have’ 
been urged by Dr. Muir, in the preface to his “ Religious and 
Moral Sentiments from Sanskrit Writers,” and by Pandit 
Käsinäth Trimbak Telang in the preface to his excellent trans- 
lation of the Bhagavad-gité. I cannot pretend to speak posi- 
tively on the controversy ; I would only confess to a somewhat 
hesitating inclination towards Prof. Weber’s moderate opinions 
on the question. The idea expressed by the phrase micrevew eis 
Tov 6607 is peculiarly associated with Christianity; and bhakti, 
as distinguished from the older $raddhd, appears, so far as 
we can trace it, to have risen suddenly on the Hindu horizon ; 
but it is possible that it may have been, like so many other 
great conceptions, a natural product of the isolated activity of 
the Hindu mind. Anyhow, it is deeply interesting to trace 
the parallel; for the reader can hardly find a more striking 
commentary on Sändilya's bhakti than those words of Augus 
tine, whether we view their likeness or their difference, 
“quid est credere in Deum? credendo amare, credendo diligere, 
credendo in eum ire, et ejus membris incorporari.” 


E. B. COWELL. 
CAMBRIDGE, Aug. 10, 1878. | | 


THE APHORISMS OF SANDILYA. 


FIRST CHAPTER. 


VICTORIOUS IS THE SUPREME LORD. 


A COMMENTARY on the hundred Aphorisms of S4ndilya is now 
uttered by Pandit Swapneswara, in reliance on the supreme 
deity; great is the marvel of the wine of Govinda’s two feet, 
which whoso drinks does not become bewildered, while those 
who drink not do! | 

It will be declared hereafter that Liberation is the soul’s 
reaching the state of Brahman. And as souls are absolutely 
identical with Brahman, their mundane condition is not natural 
to them, but is caused by their disguiser, the internal organ, 
which consists of the three qualities; just as is the case with 
the redness of such a thing as the [colourless] crystal, pro- 
duced by the proximity of such a thing as a China rose. 

And this mundane condition, just because it is due to a 
disguiser, is not to be removed by knowledge, but by the 
destruction of (1) the disguiser or (2) the disguised, one or 
other, or else (3) by the destruction of the connexion between 
them; for not even by the most skilful looking is there 
cessation of the erroneous perception of redness in the crystal, 
so long as there is contact with the disguiser [the China 
rose near it]. Now in the present case [when we discuss our 
threefold alternative] the destruction of soul is impossible, be- 
cause the manifestation of all being depends on its existence ; 


nor, again, can the connexion between the two be destroyed, 


1 : ॥ ट । í 
09७ ६. - ee og OG, पय „ ae ॥ १ हि ce ae 1 . १३ 
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because that is nothing else than the nature of them both [soul 
being all-pervading and therefore of course in conjunction with 
the internal organ as well as everything else]. Consequently 
by exhaustion the third alternative only is left, viz. that the 
cessation of the error can only arise from the destruction of 
the disguiser, and not [as Sankara Achärya and his followers 
hold] from the knowledge of soul. And for the destruction 
of the disguiser another cause [than that suggested by San- 
kara] is to be sought; and this is devotion to the Lord, 
which, as being something supramundane, is established by 
the Veda and authoritative tradition [and not by the ordinary 
processes of perception and inference]. 

And so in the Bhagavad Gita (ch. xiv.) the adorable Krishna 
himself declares that faith in himself is the cause of liberation, 
which is defined as the attainment of divine beatitude through 
the dissolution of the internal organ, which consists of the three 
qualities; this he declares, beginning [sl. 6], 

“Of these ‘Goodness,’ by reason of its purity, is illumining 
and healthful; it binds, O sinless one, [the soul which in itself 
consists of uncaused bliss and unspecialised knowledge] by 
association with happiness [not intrinsic but occasioned by 
motives] and by association with knowledge [such as is not 
absolute and objectless thought, but is associated with objects]. 
Know that ‘foulness,’ consisting of desire, arises from asso- 
ciation with a thirst; this, O son of Kunti, binds the embodied 
soul by association with action [giving rise to merit and 
demerit,—obstacles alike to liberation]. But know that ‘dark- 
ness’ is born of ignorance, and is the bewilderer of all the em- 
bodied ones; it, O Bharata, binds by carelessness, inertia and 
sleep;”! and winding up with [sl. 26] ॥ 

“And whoso worships me unwavering, with the devotion 
of faith, he, having passed beyond these qualities, becomes 
worthy of existing as Brahman.“ 


1 The translation of this extract is chiefly borrowed from Ballantyne. 
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And this does not imply that the knowledge of the soul is 
useless, for knowledge is an auxiliary to devotion [or faith] 
by washing away the filth of unbelief; but knowledge cannot 
abolish the imposition of the property [i. e. personality] belong- 
ing to the disguiser, the internal organ, which is in direct 
connexion with the soul [any more than the knowledge that 
he has jaundice will prevent a man’s seeing a white shell as 
yellow]. Hence this is clearly declared in such passages as 
that [in the Gita, ch. xiv. 19], 

„When he knows what is beyond the qualities! he attains 

my state,” 
and again [iv. 41], 

“ He who by knowledge has cut away all doubt.” 

And the soul’s mundane condition is not [as the Vedäntins 
say | caused by ignorance, so that its removal could be likewise 
said to be effectible by knowledge, because there is no proof 
thereof; and also because in the absence of the proper cause, 
particles of silver, it is impossible that silver should arise from 
a shell mistaken for it, [and so too this actual world cannot be 
produced, as they hold, from ignorance, which they declare to 
be itself unreal]. And moreover, the text, “how, O gentle 
youth, could it thus be that Being should be produced from 
Non-being (Chhändogya Upan. vi. 2), which establishes the 
existence of the cause as inferred from the existence of the 
effect, declares the positive reality of the world; and especially 
do such texts as that (Ibid. iii. 14) “whose will is true,” 
etc., declare the reality of the Supreme Lord’s creation. Nor 
has the venerable Bádaráyaņa asserted in any Sutra that the 
world was produced from Ignorance; on the contrary, by 
rejecting the doctrine of a dream creation, he has asserted 
the reality of the waking world. Nor was this rejection 
only employed exoterically as an illustration, for there is no 
proof for such an assumption. 


1 ¢ f. e. what underlies the phenomenal.” — Ballantyne. 
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But the theory [which Vedäntins allege] that existence, 
thought and joy are essential [and constitute soul] is not 
tenable. Joy, etc., are not directly modifications of soul 
for they are perceived as reflected in soul, just as pale- 
ness is, [as when a man says ‘I am pale,’ aham gaurah, 
where the paleness does not really belong to soul but to 
body, and is reflected on soul]. It is simplest to suppose 
that the perception of joy, etc., is through an instrument [i.e. 
the internal organ], because perception is an action [which 
implies an instrument]; and therefore joy, etc., are instru- 
mentally produced by interpenetration,? just as sound is pro- 
duced by the auricular organ. [ Joy, etc., thus interpenetrate 
the mind as a quality its substance, and are only reflected 
on soul.) Others [as the followers of the Nydya] hold that 
joy, etc., reside by interpenetration in their instrument the 
mind, because joy, etc., are qualities apprehensible by an 
uncreated organ [as they hold the mind to be], just as sound 
is apprehensible by an uncreated organ [because consisting 
of the uncreated ether]. On either view the illustration drawn 
from sound will equally hold, because joy on the one hand 
and sound on the other are equally qualities apprehensible by 
an intangible organ [mind and the auricular organ being alike 
intangible]. But the proof of the reality of soul is found in 
the fact that it reveals all existence [for if there were no seer 
or knower, nothing could be seen or known]. All this will be 
made clear in the second portion of the third Chapter. 

Therefore, since there is a wish‘ to make a full discussion 


1 “Asa waxen cube might be one modification of a piece of wax, and a sphere 
might be another modification of numerically the same piece of wax, when that same 
cube has been rolled into a ball.” — Ballantyne, note. 

3 They exist in the mind by interpenetration (or intimate relation) as qualities or 
affections, not in the soul by identity as essential constituents. In the comm. on 
Aph. 99 they are called the modifications of the internal organ. 

3 The auricular organ is that portion of the indivisible ether walled off within the 
fleshly ear (as a portion of indivisible space is walled off within the limits of a jar). 
— Ballantyne. 

The Sanskrit Coll. MS. reads vidhstsd for vivited. 
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of the nature of Faith (bhakti), inasmuch as it is the cause of - 
the attainment of man’s highest end, just as there was for 
the same supposed reason, in the Pirva Mímámsá, a wish to 
make a full discussion of the nature of duty (dharma), we 
have the following propounded as the first aphorism. 


Now then there is a wish to know faith. (1). 


The word ‘now’ (atha) indicates the commencement of the 
discussion,—it does not [as at the opening of Jaimini’s apho- 
risms] indicate subsequence. For there is here no necessary 
subsequence to any preliminary study of the Veda, since it 
will be hereafter declared that even men of degraded castes 
are competent to enter upon the present inquiry. Nor does 
the word ‘now’ imply [as in the Vedanta aphorisms?] a subse- 
quence to 9 previous acquirement of tranquillity, etc. [as a 
necessary preliminary|; because it is simply the desire of 
liberation which makes any one competent to engage in this 
inquiry into the nature of Faith. Thus there is the following 
passage in the Śwetáśwatara Upanishad (vi. 18), 

“To Him who at the beginning created Brahmá, and who 
gave the Vedas to him,—to him the God who reveals the know- 
ledge of himself, do I, desirous of liberation, fly for refuge.” 

Nor again is the word ‘now’ intended to imply a benediction 
[as in the Yoga aphorisms, ] [at the commencement of a new 
work], for its mere utterance [without any reference to its 
actual meaning] has this auspicious benedictive power. There- 
fore its true meaning is that the inquiry into the nature of 
faith is to be entered upon by him who desires liberation. 


1 Thus the Commentator on Jaimini’s first Aphorism explains the atha there as 
‘t now, ४.९. after studying the Veda while residing in the family of the teacher.” 

2 Thus the Commentator on the first Vedanta aphorism, says, “ here the word 
now means ‘subsequently to the student’s attainment of the four requisites,’ ४.८. a 
perception of the distinction between the eternal and the transient, a scorn of the 
transient enjoyments of this world or the next, the possession of tranquillity, self- 
restraint, etc., and the desire of liberation.” 

3 Thus the Commentator on the first Yoga Aphorism says, the word now 
implies the commencement of a new topic and it also serves as a benediction.” 
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The phrase in the aphorism ‘a wish to know’ implies ‘inquiry.’ 
Although ‘faith’ which is ‘an affection fixed on God’ is not 
something to be effected by works like the ‘duty’ and con- 
sequent ‘merit’ [which are the great topic of the Pürva Mi- 
mámsá], nor something to be known like Brahman [whose know- 
ledge is set forth as the great end of the Vedanta}; yet even 
when faith has been perfected. by its proper antecedents, viz. 
good works, mundane and inferior devotion, etc., it is still liable 
to be destroyed by the weight of such false objections as ‘ this 
is not faith,’ ‘this does not lead to supreme bliss,’ ‘this aims not 
at the highest object, —as a wife’s faith in her husband [by 
unfounded calumnies]. Hence the word ‘then’ in the apho- 
rism implies that a thorough discussion is favourable to faith 
just because it helps to abolish these wrong views. ‘ Because 
the abolition of false objections is to be expected from it, 
therefore is there a wish to know the nature of faith, —this 
is the full meaning of the Aphorism. Hence we read [in 
Prahláda’s prayer to Vishnu in the Vishnu-purana, I. xx. 16], 
In whatever thousands of births I may have to pass, O Lord, 
through them all may my faith in thee, Achyuta, never be 
shaken ;”! this very prayer that his faith may remain unshaken 
implies that he expects that the inevitable attempts to shake 
it will be counteracted. And therefore the discussion of faith 
is only so far fruitful as it is ancillary to faith which itself 
bears the fruit [in the form of the summum bonum]. 

But it is objected that faith is no proper subject for dis- 
cussion, because it cannot enter within the range of the ordi- 
nary understanding, as it does not assume any practical form 
belonging to daily life,—the author therefore propounds its 
characteristic [or definition] in the following aphorism : 


In its highest form it is an affection fixed on God (Iswara). (2). 
In the words ‘In its highest form it,’ we have the subject; 


1 The reading achald for achyutd is clearly wrong,—it destroys the play of words 
on which the force of the original partly depends. 
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the rest of the sentence is the predicate. The words ‘in its 
highest form’ are added to exclude the lower forms [which will 
be described hereafter]. The words ‘on God’ have reference 
to the proper topic of the present work. ‘It,’ Faith, is thus 
generally an affection, the object of which is a being who is to 
be propitiated (or worshipped) ;! but here in this treatise it is a 
particular affection of the internal organ having the Supreme 
Being as its object, and its special character is easily known 
by examining worldly affection, etc. As it has been said by 
Prahlada, who possessed this highest faith in Vishnu (Vishnu 
Pur. I. xx. 17) 

“ May a passion as fixed as that which the unreflecting feel 
for worldly objects, never depart from my heart ever remem- 
bering thee.” 

In this verse by the word ‘passion’ (priti) an affection is 
meant, inseparably connected with happiness. Otherwise, if 
priti were taken in its other meaning of ‘pleasure,’ the locative 
case of ‘object’ would be inappropriate, as the idea of object 
is foreign to that of pleasure [for we can speak of the 
‘subject’ and ‘cause’ of pleasure, but not properly of its 
‘object’]; and the same-objection would hold if priti were 
taken to mean the perception of pleasure, for as that perception 
would have the pleasure as its object, you could not properly 
talk of the object of an object. Therefore we have taken as 
our definition the notion of an affection, together with its 
proper object. Nor need it be suggested that the meaning 
of the aphorism is ‘a pleasure produced by its object,’ for 
the grammarians lay down no rules for a locative as the case 
of the producing thing. And again, as the passage before 
quoted, ‘let my faith in thee, Achyuta, never be shaken,’ 
proves that God is the object of faith, the same thing must 
be meant here by the word priti, as the two words (bhakti and 
priti) both form one continuous sentence. The distinction 


1 Arddhyavishayakardgatwam. 
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between the two passages is that in the first we have the petition 
for faith in each successive birth, in the second we have the 
petition that this faith, under the example of an affection for 
a worldly object, might be always preserved. And we must 
anyhow bring in the idea of ‘affection,’ as without affection - 
you cannot have the pleasure produced by an object. And 
to the same purport is Patanjali’s aphorism (Yoga Sutras 11. 7), 
“Affection [or ‘desire,’ rdga] is what dwells on pleasure.” 
This affection it is which is the essence of faith, as will be 
seen by its being found accompanying all the characteristic 
marks which will be mentioned hereafter [see Aphor. 43, 44], 
and it is also proved to be so by its being the simplest ex- 
planation. Faith could not be described as partly consisting 
of remembrance and partly of celebrating with hymns, etc. ; 
because it would not always be found associated with these; 
nor again could it consist in the mere knowledge of God, 
because this might be found even in those who hated him. 
Nor again can it be defined as the knowing God as an object 
to be propitiated [or worshipped]; for faith is not always 
found present in [these outward acts of] praise, homage and 
other acts of worship; and again we should then have to use 
the expressions ‘he is full of faith,’ ‘he is full of affection,’ 
even in reference to one who by compulsion or through fear 
had the idea that God is to be propitiated with praise, etc. 
If you say that we should define faith as ‘the knowledge of 
God as the proper object of worship, accompanied by affection, 
etc., let us rather say that it is simply an affection (as our 
Aphorism declares) ; and so in the Bhagavad Gita (x. 9), 

“Those whose thoughts are on me, whose spirits are fixed 
on me, admonishing one another and always speaking of me, 
are contented and glad. To these who are ever devoted to 
me and serve me with affection, I give that devotion of mind 
by which they attain to me.” 


1 Ananugamdt might be taken as used similarly to the anugamdt of Vedanta 
Sat. i. i. 28, because they would not be always found to apply.’ 
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Here we have described the faithful devotedness of those 
whose thoughts and spirits are fixed on Him, but not of those 
who merely know Him as the proper object of worship. And 
hence we read in the Smriti! that even the [ignorant] milk- 
maids obtained liberation as the fruit of their faith, because 
their affection was excited by the sight of Krishna’s lovely 
form. The preposition anu (in anurakti) is not a mere affix 
whose separate meaning is merged in the definition, but it is 
used here to show that the affection arises after (anu) the know- 
ledge of the greatness and other attributes of the Adorable One. 
“If this were so, should we not have to grant that this faith of 
ours has also the nature of the affection felt towards a father ? ” 
We reply, No, because only the world [and not any particular 
individual] is identical with the Supreme as being His off- 
spring [cf. the Vedic passage, where the father addresses his 
son, ‘thou art myself under the name of a son’]. “Ought 
we not to add, to make our definition complete, that true faith 
has for its object the Supreme unmodified by any assumption 
of inferior form?” But this would not include the case of 
the milkmaids, etc., who had faith in God as conditioned by 
an external manifestation. Well then, let faith be an affection 
having as its object the Soul unconditioned by its disguise, 
intellect (buddhi). Thus faith towards an object conditioned 
by an external manifestation and faith in the infinite Supreme 
will be equally included. 


From the promise of immortality to him who abides in Him. (3). 

‘To him who abides’—7.e. has faith—‘in Him,’ i.e. God,. 
immortality is promised as the reward in the Chhandogya 
Upanishad (ii. 23. 2)—“‘he who abides? in Brahman goes to 
immortality.” Therefore any possible indifference to knowing 
Him, either on the ground of its having no fruit, or only an 
inferior fruit, is excluded. 


1 Vishnu Pur. v. 13. 
2 Sankara explains brahmasamstha as brahmant samyag-avasthitah. 
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If you say, it is knowledge,—no, because the knowledge of one who 
hates Him ts not an abiding in Him. (4). 


“But does not the term ‘abiding in Brahman’ (brahma- 
samstha) imply only the knowledge of Brahman, and not faith 
in him; and so knowledge alone has the fruit of immortality 
annexed to it?” This objection however has no weight, as 
the term ‘abiding in him’ must mean faith and not mere 
knowledge, from the fact that we never use such a phrase as 
‘abiding’ in reference to one who hates the object, however 
much knowledge of it he may possess. Thus for instance the 
ministers, friends, etc., who are devoted to a king, may be 
fitly described as abiding in him, but not his rival kings.. 
We must here bear in mind the well-known principle that 
the determination of the Vedic sense of a word is just like 
that of the secular sense. Hence in the legend of Chirakärika 
(Mahäbh. Säntiparva, 9526), in the lines, 


“During that time having reflected on that failure of samsthd 
in his wife, 
The sage spoke thus distressed, shedding tears in his 
sorrow,” ! 
the phrase patnt-samsthd-vyatikrama means a failure of devotion 
in the wife towards her husband; hence the word samsthd 18 
really a synonym for faith (or devotion, bhakti). And 80 too 
the same meaning is to be concluded with regard to the apho- 
rism of Badardyana (Ved. S. i. 7), “ Because Liberation is de- 
clared of one who abides in Him” (fan-nishthasya). 


And from its inferiority thereto. (6). 


Because knowledge fails before faith, as a means to libera- 
tion. The ‘and’ of the aphorism is intended to show that this 


1 This refers to a curious legend of Gautama’s dilatory son, Chirakfrika. The 
sage one day offended with his wife had gone to the forest, leaving an order that his 
son should kill her in his absence. The son however deliberates so long on the pros 
and cons of the command that his father has time to grow cool and returns to 
countermand it 
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reason is additional to that given before. Thus it is said in 
the Gita (vii. 23), 
“They who worship the gods go to the gods, those who are 
devoted to me go likewise to me,” 
and so in other passages. Thus too Krishna’s speech to 
Prahlada (Vishnu Pur. I. xx. 20), 
“ As thy mind filled with faith in me wavers not, 
So thou, by my favour, shalt even go to Nirvana.” 

“But is it not said in the Swetäswatara Upanishad, ‘having 
known Him, a man goes beyond death,—there is no other path 
for going thither’? Liberation is thus declared in the Sruti to 
be the fruit of knowing, and therefore, if the passage of Smriti 
seems to contradict it, it must be interpreted in a different 
sense from the obvious one.” We reply, No, for even here 
‘its inferiority thereto’ is allowed. For the word ‘ beyond- 
death’ (atimrityu) is not conventionally used in the sense of 
‘liberation,’ but rather for that which must be present as the 
indispensable condition in order that one may pass beyond 
death ; and so it should rather express that faith whereby there 
18 a passage beyond death; [since we take it as one word ati- 
mrityum rather than as two ati mrityum] in accordance with the 
well-known grammatical paribhäshä on Pan. ii. 3. 19, which en- 
joins that the meaning produced by a case-affix (kdraka) is of 
superior force to one produced by assuming a complementary 
construction.! We also see that faith does produce this passing 
beyond death from such lines as those of the Gita (xii. 7), 

८८ To those, O prince, whose hearts are fixed on me, 

I shall ere long be the deliverer from the sea of the world 
and death.” 

There is also a text to the same effect in the Veda (Rig V. 
vii. 59. 127), We worship Tryambaka, of grateful fragance, 

1 1.6. it is better to take atimrityum as one word governed as an accusative case 
(k4raka) by the verb eti, than to take mrityum as governed by the preposition ati 
and therefore forming a complementary part of the sentence, and only in indirect 


connexion with the verb, cf. Pan. ii. 3. 19. 
2 It is also quoted in Taitt. Samh. . 8. 6, 
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the augmenter of prosperity; like the cucumber from its 
stalk, may I be delivered from death, but not from immor- 
tality.” Here ‘worship’ (yajana) means ‘faith’ (bhakti), 
since the kalpa so explains it.! Nor is it any real objection 
to our interpretation that the word bhakti does not occur in 
the text of the hymn, because this equally applies to libera- 
tion’ [which is not found directly mentioned in it either]. 
Consequently we learn from the eternal Veda itself the in- 
feriority of knowledge. 

But it may be still asked “why should faith be defined 
as a form of affection?” To meet this, the author replies, 


It is an affection from its being the opposite of hatred and from the 
Vedic expression ‘taste.’ (6). 

Faith (or devotion) deserves to be called an affection, because 
it is the opposite of hatred. In secular language the terms ‘he 
hates,’ ‘he is devoted,’ are applied to persons whose dispositions 
are mutually opposed; and amongst men the opposite of hatred 
is universally acknowledged to be affection, not knowledge. 
And so in the Vishnu Purana (IV. xv. 12), having first described 
Sisupäla's uninterrupted hatred for Krishna, the Puräna goes 
on to say, This divine Vishnu, if named or called to recollec- 
tion even with uninterrupted hatred, confers a reward which 
is hard to be obtained by all gods and demons; how much 
more will he reward them who possess perfect faith?” So 
too we read in Atri’s Smriti, “Remembering Krishna even 
with hatred, Sisupäla, the son of Damaghosha, went to heaven; 
how much more one who is wholly intent upon him?” where 
we also find faith represented as the proper opposite of hatred. 
And so too we read in the 8108 (xvi. 18), 

“Those detractors who hate me [present] in their own and 

others’ bodies, 


1 Apastamba’s kalpa directs that the priests, as they recite these words, are to toss 
the baked flour cakes into the air, and to wish aloud to receive them from Bhaga, the 
deity who presides over good fortune (see Taitt. Samh. vol. ii. p. 88). Swapnes wara 
seems to connect bhaga with bhakti. 
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Those fierce haters, the vilest of men in their mortal lives, 
I continually throw, wicked as they are, into the wombs of 
demon mothers. 
Born in a demon womb, deluded from birth to birth, 
And never finding me, O son of Kunti, they go thence the 
lowest road. 
And as the opposite of this state of mind, it is right that 
faith should be described (as in Sut. 2) as an affection whose 
object is God 
Again, from the passage in the Taittiriya Upanishad (ii. 7), 
“having obtained the taste, he becomes full of joy,” a ‘taste 
whose object is Brahman is understood to be the cause of 
liberation which is the manifestation of the joy of Brahman. 
Now this ‘taste’ is the same as ‘affection,’ as is clear from the 
line in the Gita (ii. 59), 
“Taste itself retires, having seen his supreme indifference 
to taste ;” ! 
where taste means affection for worldly objects. In accordance 
with this we find the very word anurdga used for ‘faith’ in 
the Vishnu Purana (IV. iv. 4), where, after describing the 
ascent to heaven of Rama, Lakshmana and others, it proceeds 
to say, the people also of the city of Kosala who had a 
fervent affection (anurdginah) for those incarnate portions of 
the supreme Vishnu,—having their minds fixed thereon, ob- 
tained possession of the same world with them.” Therefore 
we conclude that not knowledge, but ‘faith’ in the form of 
affection has supreme bliss as its fruit. 
„But is it not wrong to take opposition to hatred as the 
characteristic mark of affection, because this will equally apply 
1 I have followed Schlegel in his translation of this line, as the author of the 
Commentary seems to have explained it in some such way, or he would have hardly 
quoted it alone without the preceding line. The Commentators on the Bhagavad 
Gita all take rasavarjam as for rasam varjayitwd. In the case of the embodied 
soul which forbears to grasp (as in fasting), the different external objects retire, leaving 


only desire behind; but desire itself retires, when it beholds the Supreme Soul in him 
(the wise man).” 
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to indifference and thus include too much?” We reply that 
the proper effect of hatred is a cessation [from all acts of 
kindness, etc.], and the true opposite of this frame of mind 
must be a state of action [which would not apply to in- 
difference]; and we see this action in the earnest following 
of the devoted after the object of their devotion, while in the 
case of those who have the opposite feeling we find an entire 
cessation from this following. Hence the phrase ‘the opposite 
of hatred’ is used in the Aphorism, with an eye to this oppo- 
sition between them as manifested by their respective effects. 
The argument (when drawn out in the full technical form’) 
will be as follows: Faith must be an affection directed to a par- 
ticular object—from the fact of its being a particular quality 
of the soul, which is different from any merely selfish feeling 
as to that object being the means of attaining one’s own in- 
terest, and which yet produces as its effect a following of the 
object, etc.; whatever is not so, is not so [i. e. whatever is not 
an affection will not have the two subjoined characteristics], as, 
for instance, hatred. And another ground of our definition is 
found in the fact that we see with the increase of the affection 
a correspondent increase in the following of the object, etc.“ 
And again, we may put it in this form; whoever is devoted 
to a certain object, (the absence of indifference being clearly 
understood) in him resides that particular quality which we 
call ‘faith’ [or ‘devotion,’ |—a quality which must be the 
opposite of hatred and tend to produce a following of the 
object, from the fact that it 18 a special quality of the soul 
producing this following; just as is seen in the parallel 
case where there is the feeling that such and such an object 
will be a means of obtaining one’s own interest. Thus we 
conclude that it is an affection, and at the same time show that 

1 For this form of the syllogism, see my note, Colebrooke’s Essays, vol. i. p. 315. 
What follows is only to repeat 1l. 1-10 in a technical form. 

2 This is interesting as an instance of Mill’s Method of Concomitant Variations. 


३ This feeling is also the opposite of hatred and tends to produce a following of 
the object from the same reason. 
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it 18 different from the feeling of promoting one’s own interest 
[as this latter feeling can be itself used as an illustration of 
the working of faith, and therefore of course cannot be 
identical with it]. And again, the argument @ fortiori ‘how 
much more so, in the case of the devoted?’ only holds good 
with regard to a quality opposite to hatred, as in the Gita 
(ix. 32), “They who fly to me for refuge, even though born 
in mean births, [obtain salvation ;] how much more then holy 
Brahmans and pious royal sages?” So by that previously- 
quoted passage in the Git& (xvi. 18), where Krishna says that 
he throws into demon births those who hate him, he shows that 
as hatred is the cause of transmigration and worldly existence, 
so its opposite, an affection directed towards the Supreme 
Being, in the form of ‘faith,’ causes the abolition of all worldly 
existence by destroying [the internal organ which is] the dis- 
guise of the soul. This is expressly declared in that line, 

“Never finding me, O son of Kunti, they go thence the 

lowest road.” 

From the expression ‘and’ in the Aphorism we infer that 
faith is also an affection, because it possesses the character- 
istic signs of earthly affection, such as horripilation, etc. Thus 
there is a well-known passage in the Sakuntalé (Act iii.), where 
the king says, 

„She reveals her affection for me by her cheek with its down 

erect.” 
But if faith were a different quality of the soul, there would 
be a needless complication in having to assume a special set of 
characteristic signs for it [which in themselves were not new]. 

Some authors hold that Affection is a species of ‘wish’ 
as it also arises from the knowledge of the fact that its object 
will produce a desired end, as is the case in sacrifice, etc. But 
we hold that ‘affection’ is distinct from ‘wish,’ just as hatred 
is, and this we infer from the facts of consciousness, as we can 


1 This is quoted from the Bengali recension. 
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feel, ‘I love, I have an affection for, and yet I do not wish 
for, —since ‘wish’ refers only to what one has not attained, but 
affection refers equally to what is attained and what is not ; 
and indeed it would only be a useless complication, to en- 
deavour to show that it is always to be defined as a wish. 
This is a summary of what can be said on the subject; and we 
therefore consider that our definition has been now established 
to be correct. | 

“But is not faith an action? and an action is not com- 
petent to produce supreme bliss, according to such passages in 
Sruti as that [in the Taittiriya Aranyaka, x. 10. 21] ‘not by 
work, nor offspring, nor wealth, but by abandonment of all 
these have some attained to immortality.“ 

The author proceeds to refute this doubt in the next apho- 
rism. 

It is not an action, for, like knowledge, tt does not depend on 
effort. (7). 

This faith cannot properly be an action, because it does 
not follow an effort of will! Whatever does not follow an 
effort of will, is not an action, as for instance knowledge; for 
knowledge depends on the presence of the proper evidence, 
and a man cannot, at his pleasure, produce it or not, or alter 
it. And so too with faith. The affection felt by its subject 
towards a beautiful woman, children, etc., cannot be produced 
in its different manifestations by the man’s own exertions 
alone; but in the case of the devotion which we speak of, it 
depends on the man’s good deeds in former births, inferior de- 
votion,? etc. 

Hence indeed is the endlessness of its fruit. (8). 

Since faith is not an action, its fruit, beatitude, is rightly 

1 There is an important technical sloka current among the Pandits, Jndna-janyd 
bhaved tchchhd, tchehhd-janyd bhavet kritih, kriti-janyd bhavech-cheshtd, cheshfd- 
Janyd bhavet kriyd. Kritt here means yatna ‘volition.’ ‘ From knowledge arises 
desire (SodAnois), from desire volition (xpoafpeots), from volition conscious exertion 


of the muscles (8७6६७), and from this action.“ 
2 For this, see infra, Aph, 56, etc. 
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held to be endless. If it were an action, even immortality 
[which the Chhändogya Upanishad promises as its reward, 
see Aph. 3] would have to come to an end, in accordance with 
that text of the same Upanishad (viii. 1. 6), Just as here the 
world gained by work perishes, so too hereafter the world 
gained by merit perishes.” 


And from the use of the word ‘worship’ (prapatti) in the case of 
one who has knowledge, fatth is not knowledge, as in other cases 
where ‘worship’ is used. (9). 


Krishna says in the Gita (vii. 19), 
“After many births he who has knowledge worships me; 


One who knows that Vasudeva is all,—such a great-souled 
one is hard to be found.”’ | 


This ‘worship’! is spoken of as pertaining to one who has 
knowledge; and this would be unsuitable, if faith were the 
cause of knowledge [and not rather, as we hold, its conse- 
quence]; as we see also in other cases where the same word 
‘worship’ is similarly used. Thus immediately after the 
passage just quoted from the 0108, we read 

“Having their knowledge carried away by various desires, 

they worship other deities.” 

By this passage, which is meant to blame the worship of other 
deities, the worship of the Supreme is indirectly praised. By 
this word ‘worship’ faith towards the deities is really meant and 
not the knowledge of them; for this is the only sense of the 
word which we can recognize as used in both cases. From the 
use of the word ‘and’ in the Aphorism, we infer that the 
mention, in the Gita, of faith [implied in worship '] as subse- 
quent to knowledge, is another reason for faith not being the 
same as knowledge. Thus we read in the Gitä (xv. 19), 


1 The Comm. on Bh. G. explains prapadyate here as bhajati; prapatti therefore = 
bhakti, ४.6. devoted worship. 
2 The MS. in the Calcutta Sanskrit Coll. Library reads tafa: for प्रपत्तिः. 
2 
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„ Whosoever unconfounded knows me Purushottama, 
He knowing all, O Bhärata, worships me as identical with 
all things.“ 
And so too again (ix. 13), 
„Having known me the first of beings and indestructible, 
they worship me with minds entirely fixed on me,” 
and again (x. 8), 
“Thus having known, the wise worship me, filled with 
rapture.” 
Therefore faith is not the same as knowledge. 

Although, from the very fact of its being an affection, it is 
certain that it is different from knowledge, this discussion is 
needed to obviate a doubt which might otherwise arise, that 
the word ‘faith’ might mean, in a secondary sense, the know- 
ledge of Brahman. 

Here, however, a question is raised, —“ the words of the 
Bhagavad-Gité are not a direct authority in the form of 
‘inspired words’ (sabda) as the Vedas are, but only secondarily 
as ‘tradition’ (smriti), as being comprised in the Bharata, and 
hence how can the Aphorism lay such stress on the ‘word’?”’ 
Here some explain it as meaning the inferred word [t. e. it is 
inferred that what is in an inspired book of tradition like the 
Gité must be found somewhere in the Veda, all Smriti deriving 
from thence its authority]. We however affirm that what 
constitutes a Veda is the fact of its being uttered by a divine 
Person and relating to an unseen object, and this character is 
not wanting in the Gité. Hence we see the well-known 
epigraph at the end of each section “ Iti bhagavad-gitdsupant- 
shatsu ;” and these §lokas have been only recorded? [not com- 
posed] by Vy4sa. And thus declares another Purana, 


1 So S’ankara; S'ridharaswamin explains sarvabhdvena as in every way’ (sarva- 
prakdrena). 

3 Cf. Manu, viii. 255, “ What the witnesses, thus assembled and interrogated, shall 
positively declare concerning the limits, let him record (ntbadhnfydt) in writing, 
together with all their names.” 
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„The Gita is to be attentively recited,—what need is there 
of other long compilations of ६887931 
That Gité, which itself issued from the lotus-mouth of 
Padmanäbha.“ 
Nor is there any fear of its thus coming within the prohibition 
which forbids a 8018 to hear [as is the case with regard to 
the Veda], —because that is certainly settled by the general 
permission for all castes to hear the Bhérata,' just as is allowed 
to be the case with passages praising Om, etc. If our op- 
ponent should maintain that the Bharata is meant for all castes, 
excluding the 6108, we reply that without the 6108 the well- 
known sum-total of 100,000 slokas could not be completed. 
And thus has it been declared by the teachers, Those mantras 
of the Vedas, inserted in the Bharata, etc., they use in a 
secular sense, omitting the rules of their private reading.”’ 


Thus ends the first daily portion of the first chapter of the 
Commentary on the hundred Aphorisms of Sändilya composed 
by the most learned teacher Swapneswara 


Faith having been defined as a direct cause of immortality, 
the second daily portion is here commenced to discuss the 
nature of knowledge, concentration, and faith, as respectively 
the means and the end. 


This [ faith] is the main thing, since the others depend upon it. (10). 


The word ‘this’ is used in the Aphorism to remind the 
reader of what was mentioned at the close of the first daily 
portion. This highest form of faith is the main or principal thing, 
since it is regarded by the others, the knowledge of soul, con- 
centration, etc., as the end to which they are to be subordinated. 
Thus in the Chhandogya Upanishad, after the passage begin- 


1 Cf. the current lines, The three Vedas are not to be heard by women, sädras, 
or titular Brahmans; so the sage through pity composed the Bharata narrative.” 
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ning “that which is immensity is felicity,” we read (vii. 24), 
“the soul is all this; seeing thus, thinking thus, knowing thus, 
he becomes devoted to the soul, rejoicing in the soul, mated to 
the soul, having his happiness in the soul, he becomes self- 
resplendent.” . Here the idea of sight, as implied in the 
words ‘seeing thus,’ is used as subsidiary to the highest faith, 
described by the words ‘devoted to the soul’. (déma-ratih), with 
a view to remove the error that it is not lovable, etc. As in 
such cases as ‘the ascetic [or ‘staff-bearer’] repeats the initia- 
tory phrase after his guru,’ ‘he causes the cow to be milked, 
himself wearing his thread reversed,’ ‘knowing he offers,’ 
‘being wealthy he is happy,’ etc., the words ‘staff,’ etc., are 
subsidiary,—so here too ‘seeing’ is subsidiary to faith; and 
the other things, ‘thinking’ and ‘knowing,’ are added over 
and above as not irrelevant, inasmuch as they are conducive 
to what is mentioned as the main point. So too ‘rejoicing in 
the soul,’ etc., are a relevant repetition, inasmuch as rejoicing 
is always found -present where devotedness is; otherwise the 
clauses of the sentence quoted would be divided, and ‘devoted- 
ness’ would be the subject, and ‘seeing,’ etc., would be the 
predicate, or vice versd [i.e. the clauses would not be consecutive 
attributes of one and the same subject]. Therefore the ‘see- 
ing’ is subsidiary, according to the rule of the Prior Mimamsé 
(iii. 1. 2), “it is subsidiary because it subserves another thing 
as its end.” Hence the divine sage! (Mahäbh. Sänti P. ch. 
194) declares the superior excellence of one devoted to the 
soul, 
“ He who abandoning his natural actions, in deep meditation, 
is always devoted to the soul, 
Becoming himself the soul of all beings, goes thereby the 
highest road.“? 


1 1.6. Bhishma. The Bibl. Indica text reads Manu, but the Sanskrit Coll. MS. 
reads munih for manuh. 

2 I follow here the Mahábhárata text sarvabhútátmabhús tasmdt sa gachchhed 
uttamám gatim, 
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And from the subject-matter’s belonging to faith. (11). 


Faith [as described by ‘devotedness’] constitutes the subject- 
matter from its having the end bound up with it; therefore 
‘seeing,’ as being included as a means thereto, can only be 
subsidiary. 


If you say ‘it is the effect of seeing, —no, because the pronoun 
‘tad’ is interposed. (12). 

“But may we not say, ‘Immortality defined as self-resplen- 
dency, is really the effect of seeing, and so it is just the reverse 
of what you have been maintaining,—i.6. seeing will be the 
subject-matter ?’” we reply, No, because the pronoun tad is 
interposed, “ he becomes self-resplendent.“ By this word ‘he,’ 
the subject close at hand is represented, i.e. ‘the one devoted 
to soul,’ and not the more remote subject ‘seeing,’ since there 
is no reason why that which is separated should be brought 
into close contiguity. If you maintain that its being the sub- 
ject-matter is itself a sufficient reason [why ‘seeing’ should 
be meant], we reply that this would be a case of the logical 
fault of ‘mutual dependence’ (i.e. reasoning in a circle). 

And from visible experience. (18). 

We see in common life that the knowledge of his beauty 
causes affection for a young man in a girl's mind, but affection 
does not cause knowledge. Hence we conclude that know- 
ledge is a subsidiary, because we see by experience that it aids 
affection. And again we see that the knowledge that ‘nature’ 
is pitiless, limited, unlovely, etc., causes distress of mind to 
living beings, while the knowledge that Soul is all-merciful, 
of unlimited power and infinite beauty, dispels distress; and 
hence arises the highest form of faith. 

Hence it is said in the Gita (v. 17), | 

“They who think of the Supreme, whose souls are bound up 

in Him, who abide in Him, and find their refuge in Him, 


1 Cf. Damayanti’s love for Nala. 
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They go thither whence there is no return, having all their 
sins removed by knowledge.” 
And so too in the Ayurveda, 
“Thought, firmness, and knowledge of soul, etc., are the best 
medicine of the mind’s ailings.“ 


And therefore from the absence of knowledge in the case of the milk- 
maids. (14). 


Since knowledge is thus a means, as being manifestly sub- 
servient, the Smriti, rejecting all visible means, declares that 
the milkmaids attained liberation solely by devotion to the 
Supreme One, from the consequent abolition of all foulness of 
mind, etc. As we read in the Vishnu Purana (V. xiii. 13), 

“ One virtuous damsel, having all her merits cancelled by the 
intense rapture of thinking about Him, and all her sins ex- 
piated by the agony of not obtaining Him,—meditating on 
Him, the cause of the world, identical with the supreme 
Brahman,—ceasing to breathe, obtained liberation.“ 

Here the presence of deep devotion is inferred by its signs 
of pleasure and pain, and thereby® liberation; such is the 
meaning of the passage. Just as you can obtain the fruit of 
the sacrifice with unshelled golden berries and thus obviate 
all need for any intermediate operation,“ so in the case of the 
milkmaids we have liberation produced directly by affection ; 
and hence knowledge is clearly understood to be only a sub- 
sidiary means; but if knowledge were the main end, no fruit 
would be produced in its absence. Nor can you say that the 


1 This occurs in the Ashtänga-hridaya, i. 23; for an account of this medical 
treatise by Vagbhata, see Prof. Weber’s Catal. Berlin Libr. No. 929-934 

2 The Bibl. Ind. has a bad misreading na for tena in p. 15,1. 6 infra; the Sanskrit 
Coll. MS. has tena. 

3 1.6. knowledge produces the removal of mdlinya and that causes bhakti and that 
liberation; but if there be no md/inya there is no need of jndna, but you can have 
bhakti at once and then mukti, as the unlearned gopis had; just as in making an 
oblation of boiled rice you must first shell the rice; but if you make an offering of 
golden grains (an offering described in the Ny4ya-m4l4-vistara, x. i. 1), you have the 
result at once without the trouble of shelling. Avaghdta=jndna, and the husk = 
mdlinya 
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milkmaid’s intense thinking about Him could be the required 
knowledge of the identity of the soul and Brahman,—because 
there could not be the recognised concurrent causes of know- 
ledge, as hearing, pondering, etc.; but it is merely a case 
of remembrance closely bound up with affection. Nor is it to 
be explained as a case of ‘persuasive enforcement of a previous 
injunction’ [i.e. arthavdda,—‘ knowledge’ being really intended, 
and ‘affection’ being only brought in to illustrate it—], 
because the subject had not been mentioned before [so there 
could be no such enforcement]; and there is no direct ‘injunc- 
tion near [as there should be to constitute a true arthavdda]. 


Lf you say he knows by his faith,’ we reply no, because it is re- 
peated knowledge’ which is thus aided by faith. (15). 


The opponent now urges the fact that this view directly 
contradicts §ruti and consequently all arguments based on the 
‘subject-matter’ (Aph. 11), ‘relative position’ (Aph. 12), and 
‘sign’ (Aph. 14) are precluded.—“ Thus it is expressly declared 
in the Gita (xviii. 55), 


1 The Mim&ms& arranges the proofs that one thing is ancillary to another, in the 
following order. 1. S’ruti or a definite text, as ‘let him offer with curds,’ where 
curds are clearly an ancillary part of the sacrifice. 2. Liga ‘sign’ or the sense of 
the words,’ as leading to an inference, as in the text ‘he divides by the ladle;’ here 
we infer that the thing divided must be a liquid like ghee, since a ladle could not 
divide solid things like the baked flour cakes. 3. Vdkya ‘the being mentioned in 
one sentence; as in the text “‘(I cut) thee for food’ thus saying, he cuts the 
branch ;” here the words ‘ (I cut) thee for food’ are ancillary to the action of cutting. 
4. Prakarana the subject-matter viewed as a whole with an interdependence of its 
parts,’ as in the darfa-ptirnamdea sacrifice, where the praydja ceremonies, which have 
no special fruit mentioned, produce, as parts, a mystic influence (apirva) which helps 
forward that influence of the whole by which the worshippers obtain heaven. Here 
the prakaraya proves them to be ancillary. 5. Sthdna ‘relative position or order, 
as the recital of the hymn éundadhwam, ete., ‘be ye purified for the divine work’ in 
connexion with the mention of the sdundyya vessels, where this position proves that 
the hymn is ancillary to the action of sprinkling those vessels. 6. Samdkhyd ‘title,’ 
thus the Yajurveda is called the special book for the adhwaryu priests, hence in any 
rite mentioned in it they are prima facie to be considered as the priests employed. 
The order represents the relative weight attached to each, the first, ¢ruti, being the 
most important, the last, samdkhyd, the least, (Cf. Jaimini’s Sééras, iii. 3. 1-14; 
Nydyamdidvist., iii. 3. 1-11; Mimdmsdparibhdshd, pp. 8, 9; Veddnta-shtras, iii. 3 
44,49). The objector in the text maintains that (4) (5) and (2) are precluded here 
by the sruti (1) from the Bhagavad-gita 
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‘By faith he really recognises me, how great and what I am ; 

Then having really known me, he forthwith enters into me.’ 
Now just as in the sentence (Taitt. Samh. 1. 5. 8) ‘he draws 
near to the gérhapatya fire with an Aindri verse,’ [the word 
aindryd implies the instrument, ] so here, according to the rule 
mentioned above that ‘the meaning produced by a case-affix 
is of superior force’ in Sruti as well as in secular writings, it 
follows that faith (being in the instrumental case) is to be con- 
sidered as the cause of knowledge. With regard to the Apho- 
rism ‘from visible experience’ (Aph. 13), although there is no 
need to refer to Sruti, where we have the aid of visible ex- 
perience and the matter is within the range of sense-perception, 
perception fails to inform us how far an affection towards 
Brahman is to be aided by knowledge. The fact that we see 
knowledge have such an effect in the case of the love of a 
young girl, etc., is, I allow, a prima facie ground for a similar 
inference in regard to the affection towards Brahman; but 
all that this reasoning could end in would be a ‘sign,’ leading 
to an inference, [but, as we have said, this is precluded, as we 
have a direct text of the ०1६ in opposition to it].” 

We reply, if the Gitä had used the words he cognises me 
only (ydéndti), we should have granted what you say; but its 
term is abhydndti, and this implies the knowledge of some- 
thing already previously known. So the first knowledge is 
ancillary to faith and promotes faith as its fruit; afterwards 
faith seeks to aid knowledge when strengthened by repetition in 
the form of abhijynd or revised knowledge, just as we have 
the shelling of the rice by repeated acts of shelling separate 
grains. The latter part of the verse is added to correct the 
impression which might be produced by this aid rendered by 
the effect ‘faith’ [to its cause ‘knowledge’ ],—‘then,” i.e. after 
faith has been strengthened by the strengthening of know- 
ledge, he enters.” Therefore this is not properly to be called 
a Sruti, but rather a confirmatory repetition (anuvdda) obtained 
by a deduction of reason. 
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He explains this still further. 
And this had been declared before. (16). 


Before the lines in the 6118 (xviii. 55) “by faith he recog- 
nises me, —after having declared he becomes fitted for union 
with Brahman,” Krishna goes on to say (xviii. 54), | 

Having become Brahman, being contented in soul, he 

grieves not, nor desires, 
Feeling perfect equanimity towards all beings, he obtains 
the highest faith in me.“ 

Since the devotee, as one who knows Brahman [by being 
united to Him]! has no need for further knowledge, we can 
only take the following lines as an illustrative repetition [and 
not a fresh declaration of Sruti]. 


Therefore even an alternative view is rejected. (17). 


By our thus settling the position of knowledge as a means, 
any attempt to consider knowledge and faith as possibly alter- 
native ends, is precluded. There can be no alternative with 
regard to an end and a means. The word ‘even’ in the aphorism 
implies that still more is the view of their both being held as 
ends together, precluded. 


८ Faith towards a god’ applies to something other than the supreme, 
because it is coupled with something else. (18). 


It is said by the Sruti somewhere (Śwetáśw. Up. vi. 23), 
“ He who has supreme faith towards a god, and as towards 
a god, so towards a teacher, 
To him verily great of soul all these objects as declared 
reveal themselves.“ 
Here the expression ‘faith towards a god’ must be under- 
stood as relating to a being other than the Supreme Tswara, 
because it is coupled with faith towards the teacher, for there 
can be no such juxtaposition in the case of that highest form 


1 In p. 17, I. 3, read STAART with Ballantyne’s MS. (Ind. Office Lib.) and 
Sansk. Coll. MS. 
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of faith, which leads as its fruit to immortality. But we do 
not dispute that Indra and the other gods, when worshipped, 
promote the fruit, knowledge, as they do good fortune.! This 
is what the close connexion proves, just as the meaning of 
the word uléka is proved by the connexion [of the context, 1.6. 
whether it means in a given place 1280608 or an 0७1१]. This 
explanation is added as confirmatory of the previous argument. 


But concentration is for both, since tt looks both ways like the 
praydja. (19). 


Concentration on the other hand is subsidiary to knowledge 
and to faith, since fixedness of mind is necessary to both. 
“But may we not apply here the principle of the Púrva 
Mimdmsé (iii. 1. 22) that ‘subsidiary portions of a sacrifice 
stand as such on the same level and so cannot be connected 
with each other; and therefore how can concentration, which 
is subsidiary to the principal end (faith), be also subsidiary to 
the means (knowledge) ?” 

He replies “like the praydja.” As the prada ceremony is 
subsidiary to the vdjapeya sacrifice, and 18 also subsidiary to 
the dikshantyd which is a part thereof, so it is here, since there 
is the same proof to establish yoga as being subsidiary to both. 
Or we may perhaps say that concentration, which was originally 
undertaken as subsidiary only to knowledge,’ is accidentally 
[or secondarily] conducive to faith. In the same way we 
must consider that indifference to worldly objects is conducive 
to both. l 

“But is it not hard to go counter to the traditional teaching 
of Patanjali [in the Yoga-sútras, i. 23], in the aphorism, ‘from 
the meditation on God,’ where the worship of the Supreme, as 
implied by the word ‘meditation,’ is meant to be conducive to 


1 The Sansk. Coll. MS. reads éruta-phalavat for éubhavat, a var. lect. which serves 
as a comment. 
2 This explanation of ulikavat is merely conjectural. 


3 In p. 18, I. 6, I read with Sans. Coll. MS. योगानुठानं : 
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the attainment of mystic contemplation; and so how can faith 
be the principal thing?” He replies, 


It is by the lower form of faith that mystic contemplation is pro- 
duced. (20). 


The ‘meditation’ here mentioned is the lower, not the 
higher, form of faith; and by it is mystic contemplation pro- 
duced,—hence there is no contradiction whatever with the 
doctrine of Patanjali. And to the same purport are the two 
succeeding aphorisms of the Yoga, “1318 name is Om,” “Its 
repetition and reflection on its meaning.” 


If you say ‘faith is to be avoided as being an affection,’—no, be- 
cause it has the highest aim, like union. (21). 


This aphorism is introduced incidentally from the mention of 
the Yoga-s4stra. It may be said that faith also should be alto- 
gether avoided by one who wishes for liberation, because it does 
not differ from the affection characterized [and condemned] in 
the Yoga Aphorisms (ii. 3), “affection, aversion, and tenacity of 
mundane existence are the afflictions.“ But this is not a true 
view, because faith has the highest aim, as its object is Y§wara. 
A certain feeling is not to be avoided from the mere fact of its 
being an affection, but from its being an affection connected 
with mundane existence; just in the same way as it is not mere 
‘union’ that is to be avoided but union with what is evil, [for 
to be in a state of union with God is a state devoutly to be 
desired]. And so in this alleged inference, “faith in Tswara 
18 to be avoided, because it is an affection,” we must supply 
the limiting condition (or upadhi) which is required to narrow 
its too great comprehensiveness, viz. its being connected with 
mundane existence or its not being conducive to liberation. 
And this faith is not devoid of the quality of ‘goodness,’ for 
this is expressly declared to be its characteristic, in that line of 
the Git& (xvii. 4) “those with the quality of goodness worship 
the ४०१७,” etc 
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This [faith] indeed [is the highest] from the express declaration of 
tks superiority to the performers of sacrificial acts, to those who 
follow knowledge, and to those who practise concentration. (22). 


This form of worship is indeed the highest,—this faith has 
the highest character. This is every way ascertained, since the 
Gita declares (vi. 46, 47), 

“The yogi is higher than the ascetics, he is counted higher 

than even those who follow knowledge, 

The yogi is higher than those who perform sacrificial acts ; 

therefore, 0 Arjuna, be thou a yogi. 

And of all yogis, whosoever with his soul intent on me 

In full belief worships me, he is accounted by me the most 

devoted. 

Here there is to be understood a gradual climax of the 

different subjects, caused by the successive superiority of their 
respective characteristics, asceticism, etc.; but of course no sub- 
sidiary can be reckoned superior to its end; therefore faith is 
the principal. 
Ihe author now quotes a passage to avoid the possibility of 
this erroneous tenet rising up as if it were countenanced by the 
supposed purport of éruti [as had been attempted by the 
objector, in § 15] 


From the question of the superiority of faith having been settled by 
question and answer. (23). 


- Here the whole of the twelfth chapter of the Git& is an 
example in point. Arjuna’s opening words form the question ; 
“They who in faith worship thee, thus constantly devoted to 
thee, 
And they who worship the indestructible and the unmani- 
fested, which of these knows most of yoga?” 
The answer follows, 
“They who fixing their mind on me, worship me, ever de- 
voted, 
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Endowed with the highest belief, they are counted by me 
the most devoted. 

But they? who worship the indestructible, the indescribable, 
and the unmanifested, 

The all-pervading, the inconceivable, the unchangeable, the 
unmoved, the permanent, 

Restraining all their senses, indifferently affected towards 
all, 

These verily attain me, being intent on the welfare of all. 

Their labour is the greater who fix their thoughts on the 
unmanifested, 

The path of the unmanifested is with difficulty obtained by 
embodied beings. 

But they who are intent on me, having transferred all their 

actions to me, 

And worship me, contemplating me with unfaltering con- 
centration, 

To them a deliverer from the sea of death and the world 

I shall ere long be, son of Prithé, as their thoughts are 
fixed upon me.” 

As this question and answer definitely determine the superi- 
ority of faith to knowledge, this passage cannot be considered as 
only a rhetorical description [i.e. arthavdda, but it is to be accepted 
as an authoritative statement]. In other words the dialogue is 
intended to settle a doubt, not to commend faith. The point 
insisted on is, that to pursue the subsidiary path [of know- 
ledge, apart from faith, ] only leads to additional toil. 

The mention of belief ($raddhd in the extract from the Gita, 
sl. 2) brings in a doubt that faith (bhakti) may be a kind of 
belief (Sraddhd) ; he proceeds to lay this demon. 


But it is not the same as belief, because it has a wider range. (24). 
Faith must not be universally supposed to be identical with 


1 These have faith (bhakti). 
2 These have knowledge, and according to S’&ndilya’s view follow the lower and 
more rugged path. 
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belief (Sraddha), because belief is merely subsidiary to cere- 
monial works; but not so is faith in Yéwara. 


And because there would be a regressus ad infinitum, tf faith were 
the same as that [1.८. belief.| (25). 
It is said in the Sruti (01६, vi. 47), 
“He who, believing, has faith in me, is accounted by me the 
most devoted.” 1 

[Now faith cannot be the same as belief for three reasons. | 

1. For if faith were really the same as belief, this verse which 
declares belief to be a subsidiary part of faith would involve 
an ad infinitum regressus, and therefore belief cannot be thus 
subsidiary to itself. For under your view we should have one 
belief a subsidiary part of another belief, since you hold that 
faith is only the same as belief; and as this same subsidiary 
belief would be itself faith, you would next have to assume a 
new belief to be in turn its subsidiary part, and this in the 
same way would require a third, and so on ad infinitum. 

ii. Again, just as the opening verses of a ceremony? do not 
require any opening verses to be subsidiary to themselves; and 
the rinsing the mouth (which is a preliminary to all ceremonial 
8018) does not require a preliminary rinsing for itself [as each 
would thus involve a similar regressus ad infinitum]; so [if faith 
were really the same as belief] it would not require a prelimi- 
nary belief as its subsidiary part; [but this is definitely settled 
by the verse from the Gita; and consequently our assumption 
of the identity of faith and belief which led to this contra- 
diction of Sruti, must be false]. 

iii. And a third argument against the identity in question is 
found in the ordinary phrase ‘endowed with belief and faith,’ 
which directly speaks of them as distinct 


1 Here ‘ belief’ is subsidiary to ‘faith,’ according to the rule ‘ that which charac- 
terizes the agent is a subsidiary part of the ceremony to be performed;’ as in the 
injunction “let him who desires heaven offer the sacrifice,” where the desire of 
heaven is considered to be subsidiary. 

2 For the drambhaniydh, cf. Ait. Brahm. vi. 6. 
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But the Brahma-kanda is directed to faith as its end, since with 
regard to its producing subsequent ‘ knowledge it is only on 
a level [with the purva-dnda]. (26). 

He now replies to the objector who says, that, “if knowledge 
were not the principal end, the uttara-kdnda or latter part of the 
Veda [i. e. the Upanishads] would not have been universally 
considered to be the portion which treats of knowledge [as 
opposed to the purva or karma-kanda, which treats of ceremonial 
works].” The portion of the Veda which treats of Brahman 
is revealed for the sake of faith, not for the sake of knowledge, 
since the object of both kändas is equally to declare what was 
previously unknown; otherwise, we should have had a jndna- 
kánda, declaring the knowledge of ceremonial duty, revealed in 
the pirvakinda. Nor is there any positive injunction (vidhi) in 
regard to knowledge, which, by its own predominant force as 
vidhi, might thus lend an authority to the jndna-kdnda as such. 
Therefore the general idea of the jndna-kdnda is a mistake; 
it should be properly called the brahma-kdnda. Hence we find 
it expressly said in the Brahma-sütras, Now, then, there is a 
desire to know Brahman.“ ! It is therefore also a bhaktikdnda, 
as its true end is faith. 


Thus ends the second daily portion of the first chapter of the 
Commentary on the hundred Aphorisms of Sändilya, composed 
by the most learned teacher Swapneswara. 


1 1.6. it is brahma-jijndsd and not jndna-jijnded; it should be therefore bhakti- 
kdnda, not jndna-kdnda. 
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SECOND CHAPTER. 


As this faith is not directly to be produced by effort, other 
means for its attainment are to be looked for; of these means 
the one most closely connected is knowledge, the extraneous 
ones are inferior faith, etc.; the author therefore here com- 
mences this second chapter to ascertain what these respective 
means are. 


The practice of the means of knowledge is to be continued until puri- 
fication is produced, as in shelling rice. (27). 


‘Knowledge’ is the certain knowledge concerning Brahman. 
Although this is not to be attained by mere effort, still the 
practice of the means thereto, such as hearing, considering, 
profound meditation, etc., is indispensable for its attainment. 
“But are we to understand that the student is to practise once 
for all, according to the rule that ‘the meaning of the sdstra 
is fulfilled when once performed,’ or is he to continue to practise 
it until his faith is thoroughly confirmed?” To this it is thus 
replied. It is necessary to practise hearing and the rest until 
faith is completely purified; just as in the rule “he shells the 
rice, the meaning of the Sästra is that the man is to continue 
the pounding until the rice is completely cleared of its husk, 
so from the analogy of this visible example the student must 
strive to practise knowledge and the other means until he has 
abolished the mind’s foulness. 

If it be [ironically] suggested that it does not follow that 
the means subordinate to these means should themselves be 
practised,—the next aphorism supplies the answer. 


And of their respective means. (28). 


It is also proper to practise the respective means which are 
themselves subordinate to those direct means of producing 
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knowledge, i.e. such subordinate means as following the teacher, 
studying such doctrines as are not contradictory to the Veda, 
tranquillity, etc. The primary means are not able to produce 
the end without their subordinate means, just as the general 
is useless without his army. 

The question is next discussed as to the purification of the 
objects of the understanding. 


Káśyapa holds that the understanding should be fixed on omnipo- 
tence, from its being other. (29). 


The teacher Káśyapa! holds that the understanding obtains 
supreme bliss as its end when it has as its object a Being 
endowed with the Supreme Yéwara’s attributes, as omnipotence, 
etc. Why so? because this Supreme Being is ‘other’ than all 
individual souls, and those individual souls depend on the 
knowledge of this ‘other’ in order to know themselves. In 
this theory there is an absolute difference between the indi- 
vidual soul and Brahman. 

Bddardyana holds that it should be fixed on Soul alone. (30). 


The teacher Bádaráyaņa on the other hand holds that it 
should have as its object pure Soul, and so the Brahma-sttra 
(iv. 1. 3), “but they recognise and declare it as the Soul.” In 
this doctrine, as the notion that the individual soul is Brahman 
is really false [as there is properly no such thing as an 
individual soul at all], and the only positive truth is the 
knowledge of the one soul as essential intelligence, this alone 
leads to liberation. 

Sandilya holds that it should be fixed on both, [inferring it] 
from the revealed word and reason. (31). 


The teacher Sändilya, however, holds that it should be fixed 
on both,—why ? because ‘the revealed word,’ the Veda, 
declares so (Chhänd. Up. iii. 14). After beginning, All 


1 I do not know who this teacher is,—his doctrine evidently corresponds to that of 


Rámánuja. 
3 
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this verily is Brahman, for thence doth it proceed, therein 
doth it merge and therein doth it live, thus let him worship 
it with a tranquil mind,” it then goes on, “this is my soul 
within my heart, this is Brahman, this shall I obtain, having 
passed from hence. He who is sure of this and has no doubt, 
[becomes Brahman]; thus saith the teacher Sändilya.“ Thus 
having discussed the point, the Veda declares that he who 
knows both objects, obtains the end of becoming Brahman, 
which is produced by faith and love, defined as directed to 
Brahman. There is no real contradiction [as a thoroughgoing 
Mimämsist, who holds the eternity of the Veda, might object] 
in consequence of a juxtaposition of the eternal and the non- 
eternal in the same sacred text, because it is to be explained 
as referring to some former Sändilya, just as in the similar 
mention of an individual name in the well-known passage, 
“Babara Práváhaņi desired” (Taitt. Samh. vii. 1. 10).! But 
in reality the Veda is to be regarded as having the Supreme 
as its author, [but not as having existed from all eternity. | 
And the same thing is to be inferred from the text,? “from 
that universal sacrifice sprang the Rich and S&man verses, 
the metres sprang from it, from it the yajus arose.” 

The same view can also be established by reason. Brahman 
is described in the Veda as possessing all power and also as 
being identical with the individual soul. Thus the Sruti says 
(Taittiriya Upan. ii. 1), “From whom verily these beings are 
born, by whom, when born, they live, whom they approach, 
whom they enter,—him do thou seek to know.” And so in the 
Gita (xv. 7), | 

„A portion of me is in the animate world, become the indi- 

vidual soul, eternal.” 
In these circumstances what can destroy what? Therefore 
such sentences as that in the Chhandogya ‘that art thou,’ etc., 
prove that both should be known. 


1 Cf. Muir’s Sanskrit Texts, vol. iii. p. 77, etc. 
2 Rig V. x. 90. Taittiriya Aranyaka, iii. 12. 4. 
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If you say this is impossible from the incompatibility,—not so,— 
because each may want certain special characteristics [without 
affecting the partial identity] as in the case of two recognitions. 
(32). 

But is not the view that this knowledge is to have both as: 
its objects, impossible from the incompatibility of the two 
objects? for the knowledge of an object distinguished by its 
inability to create the world, etc., is incompatible with an object 
distinguished by this very creative power, etc.” This is not 
true, because the being a receptacle of some common qualities 
may depend on a partial identity, without that thing which 
is characterised by some attributes being necessarily also charac- 
terised by some others,—as we see in the case of such cogni- 
tions as ‘that is this same Devadatta,’ ‘that is I,’ [where the 
‘Devadatta’ of yesterday and to-day, and the ‘I’ viewed under 
similarly different circumstances, are respectively identified in 
spite of some peculiar attributes]. For the knowledge of the 
special characteristics, which distinguish certain given things, 
must cause certain exceptions and limitations, [thus the ‘ Deva- 
datta’ of to-day and yesterday, which are thus identified, are 
respectively distinguished by certain peculiar attributes of time 
and place]. 

“ Then you hold that there can be the knowledge of identity 
by means of the indirect (or secondary) mention of a thing 
[without its distinguishing characteristics].“! I reply, No, 
1 The direct meaning of a word is called denotation’ (abAtdhd) ; when this direct 

and principal meaning is incompatible with the rest of the sentence, we must have 
recourse to the indirect power of ‘indication’ (/akshand). Thus in the sentence 

‘a herd-station on the Ganges,’ the primary meaning of Ganges is incompatible, and 

therefore we reject the direct meaning (abhidheya) and take the indirect or secondary 

one (lakshya) of something connected with the river, as its bank. So here the 

Devadatta of to-day and yesterday are evidently distinct, and they cannot be abso- 

lutely identical, as they would be, if the words were to be accepted in their primary 

meaning; ‘ Devadatta’ is therefore taken in its secondary meaning as viewed apart 
from the time, etc., in connexion with which he is spoken of. It is this residue of. 


separate properties peculiar to each, as time, space, etc., which is the distinguishing 
characteristic (avachhedaka) which here establishes the relation /akshyatd. 
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because knowledge by means of indirect or secondary mention 
is always of an inferior kind [to that given by means of direct 
mention or abhidhdé] and because it is only the presence of the 
distinguishing mark of this relation (avachhedaka) which causes 
the knowledge of the thing thus indirectly indicated.! Other- 
wise we might sometimes have the recollection of the thing 
directly denoted by a word (abhidheya) without the distinguish- 
ing mark which determines its being thus directly denoted 
[for the relations of abhidheyatd and alakshyatd equally require 
the presence of an avachhedaka]. 


Nor could the Supreme One be considered as subject to affliction, be- 


cause a difference would be seen immediately after [the prima 
facie identity]. (33) 


Nor can it be objected that, if this were so i. e. if the indi- 
vidual and Supreme Soul were identical], the Supreme Being 
might be also defined as possessing affliction, etc., which belong 
to [the internal organ] the accidental disguiser of the indi- 
vidual soul; because, after the aforesaid recognition of their 
identity, there would follow the especial determination that all 
affliction, etc., were distinct from Soul. 


If you say ‘ the same holds of power,’—no, because tt is natural [to 
the Supreme]. (34). 


“But would it not follow that power, defined by making, 
etc., would be excluded from the Supreme Being, just 98 
afflictions and the like are; whereas the abstract quality of 


1 Every case of such a relation as abhidheyatd, lakshyatd, etc., must have an ava- 
chhedaka or determining notion which will be present to characterize it. In abhi- 
dheyatd this will be the divine will or (according to others) sanketa, human con- 
vention ; this determines the special meanings of different words, and is therefore 
called pravritti-nimittam; in lakshyatd this will be the special circumstances which 
cause an incompatibility between the primary meaning of the word and the rest of the 
sentence. In this last case it is these special circumstances which produce the know- 
ledge of the secondary meaning. Thus in the sentence ‘a herd-station on the 
Ganges’ it is the idea of the river’s surface, as incompatible with a solid house, which 
suggests the secondary meaning on the river’s bank. 
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power, viewed as residing in the soul [apart from all action], 
is not like affliction, etc.” We deny it, because making, etc., 
are natural to the Supreme Being. The naturalness of heat 
to fire cannot be altered; therefore it is non-naturalness 
which constitutes the accidental. Therefore in the case of the 
sun as reflected in a mirror, we may exclude from the original 
the foulness which we detect in the image, [as this is only 
accidental ;] but we cannot exclude the roundness, brightness, 
etc., which are natural to the sun. 

“ But is not the power of the Supreme Being real; how then 
can affliction, etc., be foreign [and accidental] to individual 
souls?” He proceeds to account for this. 


The power of the Supreme ts not disputed ; and it is not thus in the 
case of the souls other than He, because they have his nature. (35). 


The power of the Supreme is not denied in any Veda, that 
such a generally received belief should be held untenable. 
Rather we learn that power is natural to him from such 
passages as that in the Chhändogya Upanishad, “he whose 
will is truth,” etc. Nor is there in his case any reason 
for his abandoning attributes once known to belong to him, as 
we hold that there is to individual souls, since he is always the 
Lord and always liberated. But affliction, etc., are not thus 
natural to the individual souls other than God,—why ? because 
they have his nature. For we read in the Chhändogya Upani- 
shad (viii. 3), “he attains to the supreme light and appears 
in his own nature, etc., and this would be impossible, if 
affliction, etc., were natural to the individual souls. It would 
indeed be possible if affliction, etc., were natural to the Supreme 
also, but this is not so. Therefore we conclude, because libera- 
tion, as defined as becoming identified with Brahman, would 
otherwise be impossible, that mundane existence [with its 
inevitable afflictions] is only accidental to embodied souls. Al- 
though Máyá is a non-natural power of the Supreme, still it 
does not follow that this his disguise will ever be absolutely 
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abolished ; but the internal organs, which are the disguisers of 
the individual souls, will be absolutely abolished, wherever faith 
is produced towards the Supreme. The Maya-power of God 
never ceases, because, as the number of individual souls is 
infinite, its exercise by him is ever necessary, for their mun- 
dane existence and manifold service. And therefore such 
passages as those in the Sruti (Brihad Arany. Upan. iv. 3, 7), 
“he as it were thinks, he as it were moves,” etc., and again 
(Ib. ii. 3, 6), “hence there is this definition, ‘he is not this,’ 
‘he is not this,’ etc., refer to the individual soul, [not to 
Brahman. | 


If you say, ‘what [becomes of God's power] apart from all souls? 
not so, from the infinity of internal organs. (36). 


“But even if the liberation of individual souls is only 
gradual, still when all internal organs are abolished, the dis- 
guiser of the Supreme [his M&y&-power] will necessarily sur- 
cease, from the absence of all reason for its continuance; and 
then what becomes of the power which you have called natural to 
God?” We demur, for, as the number of internal organs which 
disguise the individual souls is infinite, such a time will never 
come; and so our view still remains reasonable that power is 
natural to God. Nor can we conclude that such a time will 
arrive, from the maxim “all antecedent non-existences! produce 
their opposites from the very fact of their being antecedent 
non-existences,’—[because the number of souls is infinite. ] 
Nor can you say that all the antecedent non-existences will 
eventually have produced their opposites, because there is 
nothing to necessitate its being so. And there is an utter 
absence of argument to establish the probability of a time 
devoid of all effects; otherwise you might hold that there once 
was a time when no antecedent non-existence had as yet pro- 
duced its opposite, and consequently infer a time when there 


1 I suppose there is here the tacit assumption that all individual souls have a prá- 
gabháva of mukti. (Prágabháva is the non-existence of a jar before it is made.) 
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was as yet no destruction [or emergent non-existence].! If 
you say that “such an idea as the possibility of my being one 
of the unfortunate souls who may never be liberated, would 
cut the sinews of effort towards liberation,” I should reply 
that rather there would be every reason for effort, if there is 
a certainty as to what are the means, though uncertainty as 
to the attainment of the end; and on the other hand, it would 
be rather the idea that all will be certainly liberated, which 
would really lead to a paralysis of effort. 

“If by the power which is natural to the Supreme, you 
mean the productive power of a material cause, then it will 
follow that the Supreme must be subject to change, just as 
clay (the material cause of jars) is.“ We reply 


Brahman is not subject to change since matter is interposed as a 
screen? following Him as He exists as thought. (87). 


Matter is the material cause of inanimate effects, and is 
subject to change; but not so Brahman; the creative power of 
the Supreme is really through the development of himself and his 
being obeyed by matter. Nor can it be said that matter alone 
is existence, because this supposition would lead to individual 
souls being non-existent, as they are other than matter. There- 
fore we hold that creative power, etc., belong naturally to the 
Supreme, and that he throws a veil before himself in the form 
of his m4y4é-power or matter, [on which he works]; and there- 
fore he himself is not subject to change, just as a magician 
who seems to create by illusion is not himself the subject of 
illusion. Although [as the Sánkhyas say] the very fact of 
being an effect means being changed, since the cause and the 
effect are in their substrate identical, yet [when God creates] 
it is not such a change as involves a change of form, as in the 


1 The true view is that the succession of mundane existence (samsdra) is eternal 
ठे parte ante and d parte post. 

2 Matter (prakriti) acts as a screen and stops the influence of change on Brahman. 

३ In p. 27, 1. 7, the Sansk. Coll. MS. reads -vikdryo for -kdryo. 
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case of milk becoming curds. Or again, we may say that God 
is not subject to change any more than the potter’s stick is in 
reference to the jar, ! since the stick does not effect any change 
in itself besides that produced in the jar. Therefore it is said 
in the Aphorism ‘since matter is interposed as a screen.’ 

“But if Illusion is the material cause, is not the world 
founded upon illusion? How then can we find it declared by 
Sruti,—as in the passage,’ ‘on Him is all founded, —that the 
world is founded on Brahman?” He answers as follows: 


There is (still) the being founded upon Him, as in the case of 
a stool in a house. (38). 


There is no contradiction in holding that the developments 
[of illusion] are also founded upon Him, Brahman, ‘as in the 
case of a stool in a house; 1.6. just as one, standing on a stool 
placed in the middle of a house, is said equally to stand on the 
stool or in the house. 

“But if so, is not Brahman rendered superfluous by our 
assumption of primeval Matter (prakriti)?” He denies this 
in the next aphorism. 


Both [are needed | from their mutual dependence. (39). 


Brahman and primeval Matter are both causes; since the 
intelligent and the non-intelligent mutually depend upon each 
other, the one for attaining self-knowledge and the other for 
attaining an object for its potentiality. Which of them can 
ignore the other ? 4 

He now proceeds to enumerate his categories, in order to 
facilitate the employment of the terms in his Sastra. 


1 God in this view is the instrumental cause, and the potter’s stick is not itself 
changed. 

2 Taittiriya-khilopanishad, 26 

३ Cf. Sankhya Kärikä, 21 

4 In p. 28, I. 1, read fa कस्योपेच क according to the Calcutta Sansk. Coll. MS 
The printed text is nonsense 
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There is no third beside ‘knowable’ and ‘knower.’1 (40). 

The ‘knowable’ (chetyd) is Matter, the ‘knower’ (chit) is 
Brahman; there is no other third thing; such is the meaning. 
If you say that this third thing need not be taken any account 
of,? as it is neither proved nor disproved,—we reply that what 
the Aphorism means is this: the state of knowing abides in none 
but Brahman, that of being knowable in nothing but Matter. 

“ But if there is no connexion between the Soul and matter, 
all effects are abolished; and if there is any connexion, then 
this itself will be the third.” He answers, 


And these two are joined from their being beginningless. (41). 


‘Mutually’ must be supplied from Aph. 39, ४.6. ‘mutually 
joined.“ Both these, previously mentioned, t.e. Soul and 
Matter, themselves constitute the connexion between them,? 
and we need not assume any extraneous connexion. Why? 
from their both being beginningless. And so it is said in the 
Gita (xiii. 19), 

“ Know that Matter and Soul are both beginningless.”’ 

„Well then, let this very beginningless form the needed 
connexion between them.” We demur, for, as the alternative 
lies between ‘conscious’ and ‘unconscious,’ the two terms do 
not admit of a third. | 

[Here follows a digression.] “But if Matter is only an illu- 
sion,—as is declared in the Swetäswatara and other Upanishads, 

‘Let him know that Matter is illusion, and Maheswara the 

illusion-lord,’ 
does it not follow that Matter is all false? and if so, how is it 
described as the Category, ‘what is to be known’?” He 
replies : 
‘What is to be known’ is not false, from tts being a power. (42). 


1 86, ‘object’ and ‘subject’ (chetyd and chit). 

2 For a somewhat similar example of this rare use of chodyam, cf. Magha, ix. 16. 
3 1.6. it is the so-called swartpa-sambandha (cf. Kusumänjali, transl. p. 13, note). 
4 Read p. 28, 1, 14, anddi eva with Sansk. Coll. Lib. MS. 


42 The Aphorisms 


‘What is to be known,’ i.e. Matter, cannot be false, 
why? ‘from the very fact of its being a power.’ Thus the 
magician cannot create the required extraneous thing without 
an illusive power. And again, in such passages as that, but 
how, gentle youth, could the existent be thus born from the 
non-existent?” (Chhänd. Upan. vi. 2), the Sruti proves the 
reality of the cause from the reality of the effect, and so de- 
clares the reality, not the falseness of all. But we may also put 
the matter into the form of a regular inference; the divine 
Creation always depends upon a corresponding concomitant 
cause, from the very fact of its being a creation made by an 
intelligent being,—just like the [illusive] creation of a ma- 
gician. Nor may you say that “this argument is irrelevant, 
as all we want is gained by assuming adrishta, etc.,” because 
it is simpler to make one assumption, as we do in assuming 
this ‘power,’ and also because there is no proof that adrishta 
is a cause of anything except experience and the means of pro- 
ducing it.“ Again, since these other causes would inevitably over- 
lap, if we tried to regard them as producing all effects [ each being 
only partial in its operation], we consider that the existence of 
this may4-power as the one eternal concomitant [to the Deity | 
is established. And as the further assumption of many other con- 
comitants subordinate to this one is useful for the proposed end, 
it involves no real violation of the well-known law of parcimony. 
All this will be discussed at length in the third chapter. 

The topic thus started as a digression being thus dismissed, 
our author returns to his original subject. 


The purity of the faith is to be inferred from signs, as we see in 
common life. (43). 


Although faith is an object of consciousness, through such 


1 The world resembles the 11878 power of Tswara. 

2 Thus it is said in the Kusum4njali (i. 12) “ the perceptible form, etec., and their 
absence (in ice and air) arise from contact with special causes,’ and these special 
causes are the various kinds of merits in the person gratified by the cold air or ice.” 
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cognitions as ‘I have faith in (such a person),’ ‘I am devoted 
(to him), etc., just as is the case with such cognitions as 
‘I know,’ ‘I wish,’ etc.; still its ‘purity, —i.e. its being charac- 
terized by very strong impressions,—cannot be ascertained by 
direct consciousness, any more than the authoritativeness of 
knowledge can.! Therefore it can be ascertained only by cer- 
tain observed signs,’ ‘as we see in common life.’ Just as ‘in 
common life’ the greater or less degrees of affection must be 
inferred from the way that the person is affected at discourse 
concerning the loved object, etc., as by horripilation, tears, or 
other signs of emotion, so it is here. 

But. not only are there ‘signs’ as in common life, but these 
signs have been abundantly defined in the authoritative tra- 
ditions (smriti) of the great sages; so the author declares as 
follows: 


And we learn from the Smritis such signs in abundance, as respect, 
honour, joy, forlornness, doubt as to any other olyect, celebra- 
tion of his praise, continuing to live for his sake, consider- 
ing everything as his, regarding him as being in all things, 
resignation to his will, ete. (44). 


i. Respect, as that shown by Arjuna (Mahäbh. Drona parva, 
1. 2822), “ The righteous winner of wealth, in whatever posture 
he may be, never fails to rise up before Krishna, with faith and 
affection.” 


ii. ‘Honour,’ as that of Ikshwáku (Nrisimha Pur. xxv. 22), 
“ Through his fondness for his name, and for the deer and lotus 


1 The Prábhákara school of the Mímámsá hold that knowledge is an object of 
internal perception, and its correctness (or authoritativeness, prdmdnya) is cognised 
by the same act of cognition as the knowledge itself. There is 1. the perception of 
the object, ४.८. this is a jar; 2. the consciousness of this perception, ४.८. I perceive 
the jar;’ 3. simultaneously with (2) the cognition of the truth of the perception. 
The Nyáya holds that the three steps are successive, and the last is gained by infer- 
ence, not by direct consciousness. If it were gained by direct consciousness, there 
could be no such thing as doubt. 

2 The Sansk. Coll. MS. reads A- for NTA- in p. 29, I. 17. 
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which resembled him, the king showed honour even to the 
cloud which was of the same [blue] colour [as Krishna |.” 


iii. Joy as that of Vidura (Mahäbh. Udyoga P. lxxxviii.) ; 
“The joy which I feel because of thy coming, O lotus-eyed, 
why should it be told to thee? thou art the inmost soul of all 
embodied beings.” 


iv. Forlornness, as that of the milkmaids (Vishnu Pur. V. 
Xviii.), It is not possible for us to speak before our parents,— 
what can I say? What can our parents do for us burned with 
the fire of absence? 


v. ‘Doubt as to any other object,’ as, for instance, the 
feeling of hindrance in the minds of the dwellers in Sweta- 
dwipa, even at the sight of the divine sage Narada! (Mahäbh. 
Santi P. I. 12883); or as that of Upamanyu (Mahäbh. Anuśá- 
sana P. 1. 7077), “ At Sankara’s command I would be even a 
worm or a grasshopper; but I desire not even the three worlds, 
if given, Indra, by thee.” 

vi. ‘Celebration of his praise,’ as that by Yama (Nrisimha P. 
viii. 21), “The guilty one, tormented in hell, was thus addressed 
by Yama, ‘Why is not the god KeSava, the destroyer of sorrow, 
worshipped by thee ?’”’ 


Or, again, (Vishnu P. III. vii.), Having seen his emissary 
with noose in hand, Yama thus whispers in his ear, ‘Spare 
those who take refuge in Madhusidana; I am lord of other 
men, but not of Vaishnavas.’”’ 

vii. ‘Continuing to live for his sake,’ as in Hanumat’s case 
(Ramayana, Utt. Kanda, cvii.), “As long as thy purifying story 
shall circulate through the world, so long will I remain on the 
earth, obeying thy command.” 


1 Narada goes to S’wetadwipa, a region inhabited by intense monotheists who 
worship only Vishnu. The god shows himself to him and then bids him at once 
depart to his home: “ These my votaries, filled with faith in me, ceasing from their 
five senses and from food, and brilliant as the moon, would fain fix all their thoughts 
on me; let there be no hindrance to their wish.” 
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Or as in the continuance in life of Narada and others, though 
they had accomplished all their ends, solely for the sake of 
adoring him. Hence we have that passage of Sruti (Nrisimha- 
tapani, vi.), “ He whom all the gods worship desiring liberation, 
and the reciters of the Veda.” 

viii. ‘Considering everything as his,’ as in the case of the 
Vasu Uparichara (Mahäbh. Santi P. cccxxxvii.), “ His kingdom, 
and his wealth, his wife and his chariot,—he regards them 
always as all belonging to Bhagavat.“ 

ix. ‘Regarding him as being in all things,’ as in the well- 
known case of Prahlada; as for instance his words (Vishnu P. 
I. xix.), “Thus an unwavering love for all beings is to be 
cherished by those sages who know that Hari is all things.” 


x. ‘Resignation to his will,’ as of Bhishma, even when 
Bhagavat approached to kill him (Mahabh. Bhishma P. lviii.), 
“Come, lord of the gods, home of the world,—adoration to 
thee, bearing in thy hand bow, club, and sword,—slay me by 
force, O ruler of the world, from thy chariot, O thou refuge 
of living beings in battle.“ 

By the word ‘etc.’ we are also referred to the actions of 
Uddhava, Akrüra, etc. Although this has been already men- 
tioned in Aphorism 6, ‘It is an affection from its being the 
opposite of hatred,’ still there is a distinction between the two 
places, as there the intention was to give a sign to denote the 
presence of affection, while here it is to give a sign of the 
purity of faith. 

“But do we not see hatred, jealousy, etc., felt by those who 
are devotedly attached to their lord towards those who ex- 
perience a greater degree of his favour; why then should not 
these also be considered as signs?” He replies, 


1 I have followed in the last line the reading of the Calcutta printed text, as that 
given in the S’andilya Comm. seems to be corrupt. 

2 Uddhava was Krishna's cousin, see Wilson’s Vishnu P. (Hall’s ed. vol. iv. p. 113); 
Akréra was Krisbna's uncle on the father’s side, 
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But hatred, etc., are not so. (45). 


Ie. from their incompatibility, as has been said by the 
venerable Dwaipäyana (Mahäbh. Anúsána P. cxlix.), 

„Neither anger, nor envy, nor greed, nor impure thoughts 
belong to the sanctified ones who are devoted to Purushottama.“ 

While in the case of Sisupäla there is the following suc- 
cession to be traced ; from hatred arose continual remembrance, 
from that came the highest faith, and from that liberation. 

“These signs, however, are chiefly mentioned in the 
Smriti as having been produced in reference to Vishnu’s 
Avataras, but this faith of yours should have reference to the 
Supreme since it springs from the knowledge of Brahman.” 


He declares the true view. 


From the implied remainder of the sentence this [ faith] is also 
directed towards manifestations [as in an avatdra]. (46). 


This highest faith may also have as its object an avatára 
itself,! as is seen ‘from the implied remainder of the sentence.’ 
[He proceeds to explain this.] It is said (Gita, vii. 23), 

„The worshippers of the gods go to the gods, those who 
have faith in me go likewise to me.” 

Here, in order to enforce the main point, there is an implied 
meaning of censure of the faith directed towards other deities. 
Therefore, in the passage (vu. 21), 

“Whatever form any one devoted wishes to worship with 

faith, to him I make that very faith unwavering ; ” 
as the sense would have been complete, if the words had run 
“whatever (deity) any one, etc., we infer, from the addition 
of the word ‘form,’ that the real meaning must be that this 
faith has as its object the avatära itself [and thus refers to 
Vishnu’s own assumed forms]. The entire topic is faith. 


1 I take diman in prddurbhdvdtman as meaning itself; but it might mean the 
soul manifested in an avatdra.’ Cf. I. 13, and p. 37, 1. 10 
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From revelation we learn that there is no further birth to him who 
knows (His) births and actions. (47). 


His ‘ births,’—7.e. Bhagavat’s assuming a body for the per- 
formance of those effects to which a body is indispensable, as 
being visible to his votaries, slaying the demons, producing the 
Veda, etc. His ‘actions,’ i.e. his producing the Veda, etc. To him 
who knows these aright, [this knowledge] leads to immunity 
from all future births; as He himself declares (Git, iv. 9), 

“ My birth and my action are divine; whosoever knows thus 
in truth, he, on abandoning the body, is born no more, but 
goes to me, Arjuna.” 

Not that immortality is the direct fruit of this knowledge of 
His births and actions; but, by abolishing the foulness of that 
mind which is fixed on these, it produces the highest faith 
having for its object the supreme Yśwara as conditioned by 
these avatdras, and so leads to the immunity from all future 
births. Therefore we maintain that Revelation itself allows 
that the being who assumes an avatdéra may be the object of the 
highest faith. 

And these are divine from their being produced solely by his own 
power. (48). 


What does the ‘divine’ character mean in those words of 
the Gita just quoted, “my birth and my action are divine”? 
It cannot mean that they are produced by reason of previous 
merit, because there is in him no contact with merit, as 
‘consequences of actions’ are not proved to belong to him. 
Nor can it mean their being produced in heaven, because then 
the character would not apply, when (as in the case of Krishna) 
the birth is in the world of our earth. Rather it means that 
here there is no making use of any gross material cause as in 
the case of the ordinary body; but it is all [directly] produced 
by his own 71898 power. Hence we have those words of Bha- 
gavat to Narada in the ‘ Liberation’ book [of the Mahabharata, 
cccxli. ], 
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“ All this is a 71876 created by me, that thou seest me at all, 
Närada.“ 
And so too in the Gitä (iv. 6), 

“Though myself unborn, of an eternal nature, and lord of 
all beings, yet making use of my subject Nature, I am born 
from seon to seon.” 

Nor is the circumstance that his body is not composed of the 
gross elements any bar to its being a body, —since its being 
composed of the gross elements is only necessary so far as it is 
to be the seat of the enjoyment of the fruits of former actions 
[and these, as we just now said, are out of the question in 
regard to Krishna]. If you say that its being such a seat of 
enjoyment is essential to the idea of a body,—I reply that it is 
simpler to hold that the true idea of a body is its being the seat 
of voluntary effort. Effort is a particular species of the genus 
‘action’; for we must not say that effort is the same as action, 
or we should have to apply the term to the forced movements 
of a dead body [under the influence of magic]. Nor may we 
say that effort is action produced by direct volition,—because 
then it would follow that we ought to apply such a phrase as 
‘it makes an effort’ to a pot, since all acts [as of a pot’s boiling 
its contents] are produced by the direct volition of YFéwara. 
Now the same argument which proves Y§wara to have a body 
establishes the efforts produced by that body, and so the dis- 
cussion may rest here. 

Nor does it follow that, if we thus grant the existence of 
such a body for Krishna, we must raise the number of principles 
or ‘primary existences’ [to 27 instead of 26, as this body will 
be quite sui generis; | because it will not be a ‘principle’ at all, 
any more than a common effect is, as a pot, etc.,—since neither 
of them acts as the material cause of any external object which 


1 Cf. the scene of the old witch and her slain son in the sixth book of Heliodorus’ 
Æthiopica; or kriyd may mean such actions as the dead body’s falling to the ground, 
etc. I prefer this to taking mritasarira-kriyd as ‘the last offices paid to a dead 
body,’ which would simply be a quibble on the word kriyd. 
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helps to make up the visible world; nor again does it act as the 
material cause of the senses.! 

But how does He act, as He has no object to move Him? 
He replies, 


His chief object indeed is compassion. (49), 


In common life we apply the term ‘compassionate’ to those 
who exert themselves for the disinterested? removal of others’ 
sorrow. But this is not the highest application of the word, 
since these persons are not entirely disinterested in their action, 
as they may act in order to avoid the pain caused by their sense 
of pity or in order to attain subsequent merit. Nor, again, 
would its highest application be right in the case of any one who 
merely acts to remove others’ sorrow, since we do not apply 
it to one who has ulterior objects in view by so doing, as e.g. 
gaining wealth, etc. But the compassion of Bhagavat is com- 
passion in its highest sense, when He disinterestedly abolishes 
others’ woe. For His sake we use the term ‘compassionate’ 
in only a secondary sense, when we apply it to those who aim 
at other objects. Hence we say that men act from their feeling 


1 S'andilya holds that Krishna is really a form of the Supreme Brahman (see 
Comm. on Aph. 52); but his body is not a separate primary principle (tattwa) 
from the acknowledged 26 of the Vedanta, as it is not a tattwa at all. The 26 
tattwas are divided first into two great classes, as intelligent (chit) and non-intelli- 
gent (achit). The former includes Fgwara and the individual soul, the second all the 
rest. But the second is in turn similarly divided into general (vydpaka) and special 
(vydpya) ; the special are the five elements, the five tanmätras and the eleven senses 
and organs; the general are matter (i.e. Is wara's máyá power), intellect and egoism 
(see Comm. on Aph. 87). The special spring from the general, as their material 
cause; and in turn themselves produce all the different individual existences (as pots, 
etc.) in the world. But the divine body of Krishna is not like the special tattwas, as 
nothing in the gross world springs from it; nor can it be like the general tattwas, 
because these are the material cause of the elements, senses, organs, etc., but this 
divine body is not the material cause of anything. (Cf. the Tattwa-kaumudi in its 
Comm. on Sankhya-karik4, aphorism 3, where it is shown that such effects, as pots, 
etc. cannot be called tattwas.) 

2 Perhaps nirupddhi in p. 36, I. 3, should be corrected to nirupadhi genuine, 
८ guileless ;? nirupddht however means pretty much the same thing, ‘ unconditioned,’ 
‘ disinterested.’ 

3 4.6, omitting the word ‘ disinterested’ from our previous definition. 
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of compassion, having regard at the same time to the merit 
which the action will produce. 

“But might we not say that, as all pre-eminent manifesta- 
tions of power are said in the Gité to be forms of Bhagavat 
(according to the line, ‘know me to be also amongst men the 
king,’ etc., Gita, x. 27), liberation might also follow from faith 
directed towards a king, etc?” He replies, 


It is not directed towards pre-eminent manifestations of power, 
because they have to do with the vital airs. (50). 


The highest form of faith is directed only to a Being 
unassociated with the individual soul; but when faith! is 
directed towards such beings as kings and others, who are 
connected with the vital airs, etc., which are the disguisers of 
the individual soul, it cannot have liberation as its fruit. 


And because of the prohibition of gambling and the king’s 
service. (51). 

We read in the Dharmásástras that gambling and the king’s 
service are both prohibited ;* but this would not be so, if the 
king were [the same as] the Supreme Being [and so a proper 
object for faith]. 

If you say ‘this also applies to Vdsudeva,—no, because he is the 
real form (of Brahman). (52). 


“ But when the Sruti speaks of these pre-eminent manifesta- 
tions of power, does it not mention among them ‘I am Vasudeva 
among the Vrishnis’ (Gita, x. 37), and therefore [as the manifes- 
tation as Vasudeva here only runs parallel to that as a king, 
etc., in x. 27, | it would follow that the manifestation as Vasudeva 
is no more to be an object of faith than the others? We can- 
not admit this, because the Supreme Brahman is really in the 
form of Krishna; as Paräsara says (Vishnu Pur. IV. xi.), 


1 In p. 35, I. 15, read ATM: for रक्तिः. ' 
2 I do not know the exact verse here referred to, but the sentiment is found in 
Böhtlingk's Indische Sprüche (2nd ed.), 2992, 2996, 
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“If a man hears the line of the race of Yadu, he is delivered 
from all sins, that race in which the Supreme Brahman became 
incarnate as a man, under the name of Krishna.” 

This would not be so, if Krishna were only an individual soul. 


And from his recognition as such. (58). 

We find in Sruti a distinct recognition of the son of Vasudeva 
as the Supreme Brahman, as (in the Narayana Upanishad, 
Atharva Siras, vi.) ! 

“ The son of Devaki is related to Brahman, the destroyer of 

Madhu is related to Brahman ; 
“There is one form of the Supreme Brahman belonging to 
Narayana, pervading all beings, existing as the cause (of all), 
itself uncaused.“ And this same recognition is also found in 
Smriti, as in the words to Yudhishthira, uttered by Mar- 
kandeya, who had had ocular experience of a mundane destruc- 
tion? (Mahábh. Vana Parva, clxxxix.), 

“That god who was beheld by me of old, having eyes long 
as a lotus-petal, is now, O tiger of men, thine own relation, 
Janárdana.” 

So too (Mahábh. Sänti P. ccexlv.) Janamejaya says, after hear- 
ing that Bhagavat is not to be seen even by force of penances, 

“He who is not to be seen even by force of penances, 
Bhagavat worshipped by the world,—him they have seen visibly 
manifested, adorned with the Srivatsa mark.” 

The ‘and’ in the Aphorism implies that another reason is 
found in the fact that the Smriti expressly mentions a reward 
to those who are devoted to him. 

८ How then is it that we find Vasudeva himself enumerated 
among the pre-eminent manifestations of power [as in the 
Gita, x. 87] 2?” He replies, । 


That is to be explained by his superiority among the Vrishnis. (54) 
In such passages as ‘I am Vishnu among the Adityas, 


1 Compare Weber, Indische Stud. ii. p. 54. 
2 He is called Sapta-kalpdnta-jivanah, ‘living through seven on- destructions.“ 
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(Gita, x. 21) this mention of him among the pre-eminent 
manifestations of power is simply to show that Parameswara 
has the superiority amongst them; and so too this similar 
mention of Vasudeva (in x. 37) is simply intended to show 
that he is the superior among the Vrishnis. 


And so too with regard to other well-known [similar manifesta- 
tions]. (06). 


In the same way we are to infer that faith will produce 
liberation as its fruit, when it is directed towards the boar, 
man-lion, dwarf, Rama, and other avatdras, which are well 
known to possess, like the Vasudeva avatdra, the signs of the 
supreme Brahman. Or the aphorism may mean that we are to 
understand a similar meaning of mere superiority over the other 
pre-eminent manifestations of power, which are well known to 
possess the signs of the Supreme Brahman, as e.g. “I am also 
Sankara among the Rudras, etc. It is said in the Skända 
Purana (Käsi-Khanda, i. § 27), 

“ He who would declare that there is any distinction between 
Vishnu and Rudra or between Sri and Gauri,—that utterance of 
that erring fool is blamed by the 888019.” 

The fact that Sankara is well known to possess the signs of 
Brahman, is abundantly to be recognized as taught in the 
Smriti, etc. 


Thus ends the first daily portion of the second Chapter of 
the Commentary on the Hundred Aphorisms of SAndilya, 
composed by the most learned teacher Swapneswara. 


The two manifest aids to faith, knowledge and devout concen- 
tration (yoga), have been discussed; the author now proceeds to 
discuss the inferior forms of faith, which have final bliss 
attached to them in an indirect way, inasmuch as they destroy 
the sin which would hinder its attainment. 
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Since ‘bhajana’ is summed up in ‘bhakti,’ the lower! form exists 
Jor the higher as it is a means to its production. (56). 


The 6108, after praising the highest form of faith as set 
forth in the seventh chapter, by the line (ix. 13), 

“ Having known me as the imperishable, the first of beings, 
they worship me (bhajanti) with undiverted minds; 
proceeds to notice [the inferior forms] in the next couplet, 

“ Always reciting my names and striving, firm in their vow, 

And paying homage with faith (bhakti), they serve me, per- 

petually devoted; 

and after that (in ch. ix. 29) we have the summing up of the 
whole subject in the words, 


“ But they who worship me (bhajanti) with faith (bhakti), are 
in me and I in them 

Now with regard to this passage, just as the Mimämsakas 
explain the text “let him sacrifice with chitrd” (Taitt. Samh. 
ii. 4, 6),? so here we must take it as meaning, let him produce 
the desired fruit by worship (dhqjana), which is expressed by 
the term bhakti,” and in this way the fruit [bliss,] and the 
habit of mind [worship,] will be both found residing in the 
same subject. [If you ask why the author of the Git used 
the word bhakti when he meant bhajana, we reply that] the 
word bhakti came ready to the author’s hand as having been 
already used of the habit of mind towards Bhagavat in such 


1 Tread गौणी for FMI with the Sankerit Coll. Library MS. 

2 This alludes to a Mimfms& discussion on the text let him who desires cattle, 
sacrifice with the chttrd.” A discussion is raised (Ny&ya-m4l4-vistara, i. 4. 3) as to 
the meaning of chitrd,—is it merely the name of a sacrifice, so called from the six 
various objects, honey, ghee, etc., offered in it; or does it mean the spotted she-goat 
which is the Agnishomiya victim? The Mimimsé decides that chitrd here means 
the name of the sacrifice; as in this way the desired fruit (cattle) and the prescribed 
means (the chitrd sacrifice) will both belong to (or reside in) the same subject, 
the offerer. If it had meant the spotted she-goat used as a victim in the Agnishomfya 
sacrifice, then in the words “let him who desires cattle sacrifice with the spotted 
she-goat,” the fruit would have belonged to the sacrificer, but the spotted she-goat 
would have been a characteristic of the sacrifice, and belonged to it, and thus we 
should have had vatyadhtkaranya. 
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passages as “he who has faith in one (ekabhaktih) 18 pre- 
eminent” (vii. 17); and moreover bhakti and bhajana are 
originally synonymous [being similar derivatives from the 
root bhaj |. 

We must not say that the highest form of bhakti is here 
enjoined as producing the fruit of supreme bliss,—because we 
have already seen in Aphorism 7 that the highest form of 
faith cannot be thus enjoined by rule, as it is not to be pro- 
duced by a mere effort of human will. Nor again can we say, 
that the fact of its being a cause of supreme bliss was before 
unknown and is now first definitely declared in the Gité,— 
because this fact had been already declared in the seventh 
chapter by the words “they who have faith in me go likewise to 
me.“ The true view is rather that these ceremonial repetitions 
of a deity’s names, etc., were originally only brought in with a 
view to show that they were means for removing the hin- 
drances to the highest faith; but afterwards the word bhgkti in 
the instrumental case was applied to them in a secondary sense 
[in ix. 14], and thus they were enjoined as themselves means to 
produce the highest faith. We are thus led to the closing 
passage (in 1x. 29), “They are in me and I am in them,” asa 
‘persuasive enforcement,’ giving the purpose of this injunction 
(arthavdda).—Otherwise we should have had to divide the sen- 
tence, and to read it, “ by bhakti they attain bhajana, and by this 
they dwell in me.” 

As such acts as repeating a deity’s names, etc., are a means 
for producing faith in the worshipper’s soul, the word ‘ bhakti’ 
is used here in a secondary sense which is easily understood 
from the literal one, just as in the Vaidic phrase “ghee verily is 
life” [where the real meaning is not that ghee is literally 
itself ‘ life,’ but that it is a great means for prolonging it]. Or 
the word bhakti may be applied to these ceremonies, as meaning 
that they are instruments of worship, t.e. “ he is worshipped by 
these things” (bhajyate ebhih); just as the word udbhid [is ap- 
plied to a particular kind of sacrifice, as well as to a shovel, 
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from its etymological meaning udbhidyate pasuphalam anena the 
desired fruit, sc. cattle, is dug up by 10]! Or the term may 
be used from our reading in the Gita of the various grades of 
worship, four several kinds of men worship me“ (vii, 16),—so 
that the term itself implies ‘ varieties’ as the term ‘creation’ 
does. Or it may be a secondary sense of the term as characterized 
by the vague and less discriminating attribute noble-minded,’ 
since we read in the Gita (vii. 18) “ all these are noble-minded, 
but the knower I hold as myself.” 


And since the other [inferior forms of faith] are associated with the 
recitation of the god’s names as tending to stir up affection. (57). 


It is said in the 6108 (xi. 36), | 
“Well is the world, O lord of the senses, delighted and 
filled with love at thy praises.” 

Here we have it directly affirmed that the recital of the deity’s ' 
names is for the purpose of stirring up feelings of affection.— 
“Since they are associated with it,” all the other observances 
which are mentioned with ‘recitation’ in the Gitä (ix. 14, etc.) 
—“ always reciting my names and striving firm in their vow,” 
etc.—will also have as their end the production of affection ¶ c. e. 
faith] in the soul. 


But the inferior forms are mentioned in the interval; and they are 
also alluded to in the Vedic references to objects of adoration, 
from the very fact that they are found in the Brahma- 
kánda. (58). 

The inferior forms of faith which are mentioned in the Git& 
between the two aforesaid passages, Having known me as the 
imperishable, the first of beings, they worship me with un- 
diverted minds” (ix. 18), and But they who worship me with 
faith are in me and I in them” (ix. 29),—are really subsidiary 
to the highest faith, being included as by nippers between two 

1 Dr. Ballantyne, in his edition of the text, gives a reference here to Aswalfyana’s 


S'rauta-sütras; but the true reference is rather to the derivation of udbhid suggested 
in the Mimamsa, compare Jaiminiya-Nyfya-m4l4-vistara, i. 4. 2. 
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distinct mentions of this highest faith. Thus we read (in ix. 
14, 15, 22, 25-28) as follows, 

„Always reciting my names and striving firm in their vow, 
and paying homage with faith, they serve me perpetually 
devoted. And others serve me, sacrificing with the sacrifice 
of knowledge, and worshipping me in unity or in plurality, 
or as facing every way in many guises.” 

“They who serve and think on me, with their minds fixed 
on nought besides,—to them, ever devoted to me, I bring 
sure bliss.” 

„Those devoted to the gods go to the gods, those devoted 
to the ancestors go to the ancestors, those who sacrifice to 
goblins go to the goblins, and those also who sacrifice to me go 
tome. He who gives to me with faith a leaf, a flower, a fruit, 
or water,—I eat it from him pure-souled as offered in faith. 
Whatever thou doest, whatever thou eatest, whatever thou 
offerest, whatever thou givest, whatever penance thou under- 
goest, O son of Kunti,—give it all over to me. Thus shalt 
thou be delivered from all good or evil consequences, caused by 
works.” 

Here ‘recitation’ means repeating the deity’s names; and 
worldly ‘striving’ also to attain faith is likewise mentioned 
with it, as the subject-matter is the different subsidiary helps 
to faith. ‘Firmness in their vow,’ i.e. their performing through 
faith in me such ceremonial observances as the fasting on the 
eleventh lunar day,! etc. ‘Paying homage’ (namaskdra), i.e. the 
performance of such ceremonies as the raising the hands to the 
head in token of self-abasement. The ‘sacrifice of knowledge’ 
is twofold, the superior and the inferior, as directed respectively 
to unity or plurality. The ‘thinking on Him alone’ is the 
contemplation and continual remembrance of Him. ‘Sacrifice’ 

1 ८ Every eleventh lunar day is held in extravagant veneration by the Hindus, 
but more particularly by the Vaishnavas. Fasting on the eleventh day is declared to be 
equally efficacious with a thousand agwamedhas, and eating during its continuance as 


heinous a sin as parricide or the murder of a spiritual teacher. — Wilson's Essays on 
the Religions of the Hindus, vol. ii. p. 204. 
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is worship directed to Bhagavat, and the giving of leaves, etc., 
and so, too, the giving over of all enjoined or forbidden actions 
to the Supreme Lord. 

These, however, are not the only subordinate helps; for other 
means to produce faith are hidden! in such passages about 
worship as that of the Chhändogya Upanishad (iii. 18), “ let 
him adore the mind as Brahman, or that of the Git& (x. 21), 
“I am Vishnu among the Adityas,” etc. If you ask “why?” 
I answer that we are authorized to conclude so, because the 
whole of the Theosophical part of the Veda treats of faith or 
the means for its production in the soul.? 


From these arises purification, as we see by the introduction of the 
subject. (59). 

From these inferior forms of faith arises purification, १.९. 
the removal of the sin which causes the foulness of the internal 
organ; this, however, is itself a means [not the end]. Why? 
because these inferior forms are mentioned in the Gita, after 
introducing the subject (in ix. 2) by the words “this is the 
best purifier.” Purification is an indispensable means, since 
faith is a quality of the internal organ [ which is produced after 
purification has accomplished its preliminary work ].3 
Some infer a greater degree of fruit from this conjunction of the 

higher faith with these. (60). 


Some teachers hold that the joint mention of the higher faith 
in connexion with these inferior forms, as the recitation of 
names, etc., in such passages as he who offers to me with 
faith,” (ix. 26), “paying homage to me with faith” (ix. 14), 
etc.,—as it is certain from the context, etc., that these latter 
forms must hold a subordinate position,—can only be in order to 
show that there is a higher degree of fruit to those who, having 
exercised their faith, also practise these lower observances. 

1 Literally ‘swallowed up by.’ 
३ Or as it was said in the Commentary on Aphorism 26, ‘ faith is the end of the 


brahma-künda.“ 
Compare pp. 47, 52, supra. 
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Jaimini thinks that it ts only as a name, from the possibility. (61). 


But the teacher Jaimini! (as the fact of these forms 
being inferior is certain) thinks that the same explanation 
holds here which holds in regard to the Vedic injunction “ let 
him who is using a spell against an enemy sacrifice with the 
$yena.”’ [Now it is shown in the Aphorisms of the Mim4msa 
that éyena does not mean there ‘a hawk,’ but is the special 
name of the ceremony ;* and so Jaimini maintains that] the 
word ‘faith’ is only used in this passage of the 0108 in a sub- 
ordinate way as a special name for the actions described, and 
thus the passage means “let him secure the highest faith by 
the [so-called special] faith, ‘repeating the deity’s names,’ and 
by the [so-called special] faith giving —since in this way 
we have the possibility of their all referring to the same sub- 
ject; and thus it will have no reference to any fruit of its 
own, which would only introduce a needless complication. 


Here these subordinate means are to be performed according to time 
and opportunity, as in building a house, etc. (62). 


Now three alternatives present themselves. The repetition 
of names, paying homage, and the other aforementioned ob- 
servances, may be either performed simultaneously, or any one 
singly, or all in order. But we cannot accept the first alter- 
native, because then we should have the whole failing, if any 
one observance were left unperformed; nor can we accept the 
second, because if there were thus an unlimited option, it would 
involve their all having one and the same use; and the third 
alternative will not suit the meaning of the text; and again, 
when one observance was performed, it would seem unnecessary 
trouble to perform the next. And therefore the primé facie con- 
clusion is that these different observances cause mutual confusion 
by each intruding into the province of the others. 

1 Ts this an adaptation of Jaimini’s doctrine (in Sut. i. 4. 6); or does it refer to a 
modern writer of that name ? 


2 So called from its suddenly destructive effects on the enemy 
३ d.e. they will be all alike instances of the lower faith, sc. means to the higher 
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But the true conclusion is that all these observances are alike 
means [to produce faith], since all have authority for their 
being followed. But there is no necessity for the simultaneous 
performance of all, from the absence of any authority for it; 
those only need to be practised simultaneously, the simultaneous 
use of which is commanded in the Sruti, as perfumes, flowers, 
incense, lamps, oblations, etc. All the other observances may 
be performed according to time and opportunity, as in the 
making of a house, etc.; 1.6. just as men bring the various 
materials for a house, as the thatch, pillars, etc., sometimes all 
at once and sometimes in succession; and it does not follow, 
however they may be brought, that the thatch, etc., cease to be 
means for the desired end. Therefore whatever sin each ob- 
servance is specially suited to destroy, let it be performed for 
that purpose; and thus all having respectively shown their 
various efficacy, the highest faith will be eventually produced 
in the soul; and so it is declared in the Git& (vii. 19), 

“At the end of many births he who has knowledge attains 


me.“ 


From pleasing the Supreme Lord even one may be effectual. (68). 


Among these inferior means any one may become powerful 
by special practice, and this even by itself may produce 
pleasure in the Supreme Lord and so avail to cause the highest 
faith ; just as we see that an earthly lord is not pleased by his 
other attendants with all their many careless services, but may 
be pleased by even one attendant with a simple act of sham- 
pooing performed with hearty zeal. The highest faith may be 
attained, through the favour of Bhagavat, by even one of these 
inferior means, as repetition of names, etc., resolutely carried 
out; as we read in the Gita (xviii. 57), 

“ Devoting thyself to concentration of thought, fix thy mind 
on me; he whose mind is fixed on me will, by my favour, Gross 
over all difficulties.” 

So too any particular one may have a peculiar efficacy derived 
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from a certain time, etc., as it is said in such passages as the 
following [in the Brahma Pur&na, ch. xcvii. 166], 

“What one obtains by meditation in the Krita, by sacrifices 
in the Treté, and by outward worship in the Dwäpara, that one 
obtains in the Kali by merely reciting Kesava's name.” 

Nor will the different means interfere with each other, since 
recitation of the deity’s names, and the other means, produce 
their respective influence by their own nature, in each indi- 
vidual case where faith is to be powerfully excited. 

Is the purification [spoken of in Aphorism 59] the means [for 
obtaining the highest faith] in the case of all who are occupied 
with the recitation of names, etc., or is something else the means 
in the case of some? He replies: 


That absence of bondage, which belongs to surrendering works, is 
the true means, (64). 


The true means [for attaining the highest faith] is that 
absence of all bondage consisting in a cessation from all con- 
sequences, which arises in the case of those who have sur- 
rendered all their good and evil works to Bhagavat. As we 
read [in the Gita, ix. 28], 

“Thus thou shalt be delivered from good and evil conse- 

quences, caused by works.” 
And there is a formula for this surrender of our works in 
another Purana, 

“ Whatever I do, good or evil, with or without my will 

That being all surrendered to thee, I do it as impelled by 
thee.” 

Nor would it follow in this way that a man might do as he 
pleased, under the pretence of acting as thus impelled by Him; 
because the absence of doing evil is really one part of this 
divine impulsion. And so the Smriti, “A man could not be 
devoted to sin, while depending on strength derived from the 
Veda.” Therefore we say that this ‘purification’ must have for 
its object something other than doing evil. Now good deeds 
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are to be understood as meaning the necessary and occasional 
observances! prescribed by one’s period of life (A’srama). The 
world of Brahma, etc., is the reward attained by the due 
observance of the duties of one’s dsrama, and the very attain- 
ment of this reward would delay the summum bonum, libera- 
tion ; and therefore this and the like are called ‘bondage’ in 
the Aphorism. But when all is surrendered to Brahman, it is 
well known that it is a means to liberation. Thus, too, there is 
an absence of consequences when the voluntary works engaged 
in through desire of fruit, or evil works engaged in through 
ignorance, are afterwards surrendered [to Brahman]. 

But here we must consider a distinction in these subordinate 
forms of faith. Thus, for instance, we find a description like that 
[in the Chhändogya Upanishad, i. 6], “ That golden male who 
is seen within the sun, with golden beard and golden hair,” 
etc.; and so too [in the Närada-pancharätra, xi. 71.], 

“ He is ever to be meditated on who resides within the orb of 
the sun, Narayana, seated on his lotus seat; crest-bearing, 
wearing bracelets and makara earrings, decked with a string 
of pearls, golden-formed, and carrying a conch and discus.” 


Is meditation to be restricted to these [special manifestations | 
or is it to be extended to the complete [formless] manifestations 
of the divine nature, as given in other srutis? The prima facie 
answer which suggests itself is that it is restricted by the §ruti’s 
mentioning the definite nature of the object to be thus meditated 
upon; but the following Aphorism supplies the true answer. 


1 Ceremonial works are of three kinds, ‘ constant,’ ८ occasional,’ and ‘ voluntary.’ 
The ‘ constant’ are those continually enjoined through a Brahman’s life, as the daily 
and fortnightly offerings; the ‘ occasional’ are enjoined on certain occasions, as 
recovery from sickness, an eclipse, etc.; the ‘voluntary’ are directed to some special 
end, as ‘let him who desires heaven offer the jyotishtoma.’ It is generally held 
that the first two are positive duties and cannot be omitted without sin; but their 
performance does not produce bondage by causing merit in the offerer. The 
voluntary offerings necessitate a future reward, and as they thus produce bondage, 
they should be avoided by the devotee. S’&andilya, however, holds that even con- 
stant’ and ‘ occasional’ works, as well as ‘voluntary,’ produce ‘ merit,’ and so tend 
to cause bondage, unless they are surrendered in faith to Yswara. 
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But the [apparent] restriction of the meditation is given because of 
the easiness of a visible object. (65). 


The reason why the Sruti mentions a particular object for 
one’s meditation is in order to present the mind with some 
visible object, as the mind might become distracted by a variety 
of objects. Therefore its mention is to be considered as arising 
only because of the greater easiness,—as there might be the 
risk of an option and other difficulties, if the meditation were 
directed only to the unseen. Therefore the rule will be 
different in regard to different passages of Sruti. Hence we 
see that without some such definite mention the fruit of medi- 
tation would have been hard to obtain in the case of the 
milkmaids and Sisupäla, etc. 


The root ‘yaj?’ there means worship ; not so tn the other 
sacrifices. (66). 


“In the Gita (ix. 25) it is said ‘those also who sacrifice to me 
(mad-ydjinah) go to me; does the root yaj, used here, refer to 
the well-known jyotishtoma and other offerings, or does it mean 
‘worship’?’’ We answer,—vyq/ is used here only in the sense of 
‘worship.’ How is this known? By such injunctions as “let 
him worship Vishnu,” etc., necessary and voluntary worship 
is already expressly enjoined with reference to Vishnu; and the 
Gité only enjoins this ‘worship’ here as a subsidiary part of 
the highest faith,’ and does not itself expressly enjoin that it 
should be performed with a reference to Vishnu. But in the 
case of the other offerings [1.e. the jyotishtoma, etc.] we do not 
find any express declaration that they are directed to Vishnu; in 
fact, in that case, we should be forced to divide the sentence of 
the Gita, [“ those who sacrifice to me, go to me,”] into two 


1 This refers to the Comm. on Aph. 58, where vv. 14-28 (6108, § ix.) are con- 
sidered to refer to the ancillary forms of worship included (as ‘ between nippers’) 
between vv. 13 and 29, which describe the higher form 

2 J read in p. 45, 1. 3, na for tena, as this is the reading of both MSS. in the 
Calcutta Sanskrit College Library 
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distinct declarations, viz. one to establish that these sacrifices 
were directed to Vishnu at all, the other that they were related 
to faith.—“ Well then, [if an offering’s connexion with Vishnu 
is what gives it this relation], let us hold that there is this 
connexion with faith in such a special and voluntary offering 
as that prescribed in the text, ‘he offers an oblation of milk 
and butter to the wide-stepping Vishnu.“ ! We concede this 
in part ;—but the example you give is an imperfect one, since 
voluntary oblations [which are offered with a certain definite 
end] have properly no reference to any farther end when that 
immediate end 18 obtained; and I would rather exemplify this 
connexion with faith by the case of those constant daily offerings 
which the very fact of living makes obligatory [apart from 
any accidental desires, such as might prompt voluntary offer- 
ings]; since there is nothing to hinder this view,? and, inas- 
much as they are constant, they are always at hand. 

Hence in the Mokshadharma section of the Mahabharata, we 
read, in the censure of acts of worship accompanied with injury 
to living beings (Mahäbh. Sänti P. celxvi.),3 | 

“ The righteous-souled Manu prescribed avoidance of injury 
in all ceremonial works; it is because men are filled with 
[unnecessary ] desires that they slaughter the cattle outside the 
Vedi. They alone who know Vishnu worship him rightly, 
with offerings of milk and flowers; thus is his worship pre- 
scribed in the smriti.” 

Now follow three sections (adhikaranas) arising from the 
topic of pújá as just discussed. 


1 This is some passage, describing an offering made to Vishnu under a particular 
manifestation, and for some particular desired object. Although in the indicative 
mood, it appears to be considered as an imperative injunction, compare the Mim&ms& 
discussion, Taitt. Samh. vol. i. p. 34. 

3 These constant offerings have no expressly declared fruit, and therefore naturally 
look forward to some such transcendental fruit as that declared in the line from the 
- Gita. 

३ This is part of the speech of King Vichaknu, on seeing oxen slaughtered at a 
great sacrifice. 

4 See Aitareya Brahmana, ii. 11. 
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But the “water of his feet” means water for washing the feet, as 
otherwise it would not apply to all cases. (67). 


a. The following passage occurs in Smriti (Nrisimha 
Purana, § 59), 

“Those sacred waters of Ganges, Prayága, Gaya, Pushkara, 
and Naimisha, and those of Karujängala and Yamuna, only 
cleanse sinners after a lapse of time; but the water of 
Bhagavat's feet cleanses immediately.“ 

Now does this “water of Bhagavats feet mean water 
actually connected with his feet, or water poured on the feet of 
his adopted representative (as an idol or priest)? The “ water 
of his feet means only water for washing the feet i. e. we 
name it from its object, but we do not undertake to prove that 
it has actually been in contact with his feet]. Why? Because 
otherwise it would not apply to some cases which ought to be 
included. Thus we may at once declare that no direct con- 
nexion is possible between the water and Bhagavat; nor can 
it be by means of a personal descent of the deity, because this 
too cannot be [immediately] present to the performer of the cere- 
mony. And again, even if we maintained that the difficulty was 
met by the actual connexion between the water and the feet of the 
consecrated image which receives the worship, still this would 
not hold in the case where an unconsecrated image is brought 
in for worship; nor again would it apply in the case of the 
Salagräm Ammonites, etc., since these have no feet at all. So 
in order to help the passage to apply to all these cases, let the 
expression be held to mean only “water for washing the feet,” 
as otherwise we should have to invent all kinds of very distant 
connexions which might be supposed to exist between the 
image, etc. [and the deity]. 


What ४8 given by the worshipper himself may also be taken by him, 
since there is no difference. (68). 


b. The offered eatables, the flowers left at an offering, etc., 
which were given in worship to Bhagavat, are to be given to 
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the Satwatas, as enjoined by the passage, “what is sacred to 
Vishnu is for the Sätwatas, 1 etc.; now as the word S&twata 
applies equally to both, they may be also taken by the votary 
himself [as well as Krishna’s other votaries], i.e. they may be 
appropriated to his own use by eating [as the food], or by 
holding [as the flowers]. If he himself takes them, the final 
ceremony? is fulfilled. But all trickery in religious rites is to 
be avoided. Therefore, just as the purodáśa cake, which was 
presented to Agni, etc., is afterwards given away, in the con- 
cluding ceremony, in accordance with the words of the in- 
junction, “ he cuts the offering to Agni Swishtakrit from the 
upper half; the four priests, with the institutor as the fifth, 
eat the cake, —80 here too the same thing is done because 
of the words of the injunction ; otherwise one could not give 
it even to the Sätwatas, as it is property belonging to another. 

If you rejoin that “he gives it to the Satwatas from the 
injunction,” I reply that there is nothing in the words of the 
injunction to exclude one’s self. Nor may you retort, “But 
then you might argue in the same way that, when it is said 
‘let him give to the brihmans, he may give to himself as he 
too is a brähman; — because the very essence of giving is that 
while your own right of property in the thing is destroyed, 
another’s right is constituted. But we are not to apply this 
rule in the case of the concluding ceremony mentioned above, 
because we see that the institutor is expressly named in the in- 
junction as a sharer; that 18, the ceremony establishes his 
right, just as buying does. And so, if there are no other 
Satwatas to benefit by the offerings, the rule is to be prevented 
from remaining inoperative, by himself taking them. 

And the same principle is also to be understood when he 

1 S&twata originally means a prince of the Satwats, and is applied to Krishna; 
it afterwards means a devoted follower of Krishna. 


2 Called pratipatti in the ritual treatises; s.e. the final disposal of what is left at 
the end of the rite, cf. Jaiminiya Nyfya M. V. iii. 4. 21. 


३ I read NANA“ for परस्वलापादान० in p. 46, I. 3 infra (cf. last 
line), (cf. Jaiminiya Nyaya M. V. iv. 2. 12). 
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takes the water for washing the feet, etc., which he had himself 
presented. The line in the Gita (iii. 12), “130 is verily a thief, 
who eats things given by the gods, not having first given 
them to them,” is to be explained as bearing out our view, 
for, as the agent is the same in the two clauses, so we must 
understand the object to be the same, as his supposed right of 
ownership is destroyed! [by the fact of the things having been 
previously given by him]; since the negation with the in- 
declinable participle [apraddya—‘not having first given] 
necessarily requires to be construed as applying to the same 
object as the verb ‘he eats,—as there is no reason for sup- 
posing that ‘ things given by the gods’ could mean in the next 
clause things of a similar kind? [and not those very things]. 
Therefore we must hold that even what is presented to the gods 
may be used by the offerer if there is nothing to hinder it. 


We must determine as to the different offences, by having regard to 
their occasion and character. (69). 


c. We find that [in the Varáha Purana, § 124], in the passage 
beginning with the line, “Thirty-two offences in divine worship 
are enumerated,” thirty-two offences and their several expia- 
tions are laid down. Now the question arises: is the avoidance 
of all offences a part of the worship, or is the avoidance of 
some of them a part of the worship and of some of them an 
end in itself? We find it said in reference to this point 
[ Varaha P. ७.], 

“Whatever man worships me with a flower improper for the 

rite, I will declare that man’s fall [into hell]; hear it, 
O earth.” 

à स्वत्वध्वंसे seems irrelevant. My pandit proposes त्कान्तांशे ० 

2 १.८, he quotes this verse of the 61608 as bearing out his own view, since he 
explains it as meaning that the offerer is to offer first, and then to use himself those 
very same things which he has offered. The two interpretations differ, inasmuch as 


one explains it ‘not having first given similar things to the gods,’ the other ‘ not 
having first given them to the gods.’ | 

3 In Aph. 69 read निमित्तगुणव्यपेक्षणात्‌. The d in the printed text is a 
misprint, as the ä is the reading of Dr. Ballantyne’s own MS. as well as that in the 
Sansk. Coll. Lib, 
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Here as improper flowers are positively forbidden, their 
avoidance can form no part of the worship. If, however, they 
are offered by a mistake in the course of the celebration of the 
ceremony, there is an expiation which has reference to that 
particular occasion.“ But—[Varaha P. ७.] When any one 
offers me incense, without having given me perfume and 
garlands, —as here there is an offence committed against the 
proper order of the worship, and as this very order is a part 
of the worship, we must consider its expiation also as a part 
too, since we thereby avoid the worship’s becoming defective ; 
[and we thus have regard to the ‘character’ of the offence. | 
But when it is said [Varäha P. छ.] without any form of 
worship being mentioned, But whoever approaches me, not 
having chewed a twig,” etc., here it is clear that the avoidance 
of this offence is an end in itself as leading to happiness. Thus 
we determine the relative position of the different offences in 
regard to worship.— 

[After this digression respecting these three incidental 
questions, he now returns to his main subject. | 

It being thus established that worship is connected with 
faith, the passage (Gité, 15. 26), “He who gives me with 
faith a leaf, flower, fruit, or water, I eat it from him pure- 
souled as offered with faith,” declares that all gifts directed to 
Bhagavat are subordinate parts of faith. He proceeds to 
explain this in the next Aphorism ; 

The giving of a leaf, etc., [in the Gitd ts enjoined as a part of 
Faith; ] otherwise the gift would be limited. (70). 

There is a well-known passage, 

८८ Whatever is most desired in the world, whatever else is 
loved at home,—that is all to be given to the discus-holding god 
of gods, to please him.” 

Now the passage in the Gita really enjoins that the gift of 


1 supply as the rest of the sentence after pa trader dinam, HAAG AAT वि- 
घोयते 
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everything to Bhagavat, already enjoined by this and other 
such passages, is a subordinate part of faith; otherwise, if the 
Git& passage were the primary authority for giving, the gift 
would have to be limited to the four things especially named. 
If it be suggested that these four things may be definitely en- 
joined here [to supplement the general but vague injunction 
already given elsewhere],—we reply that in that case there 
ought to have been four separate sentences! [and not one, as at 
present]. Therefore the passage from the 0168 properly only 
re-enforces the gift already enjoined, and then itself enjoins 
that this gift is a subordinate part of faith, just as the Vedic 
passage [Taitt. Samh. ii. 5. 11], “he wears his cord over his 
left shoulder,” which mode of wearing it is the general one 
[and already enjoined by the Smriti], has itself an enjoining 
force, inasmuch as it enjoins this mode of wearing it at that 
particular time as a subordinate part of the general whole, 1.6. 
the great sacrifice at the new moon.“ 


1 There is a favourite principle in the Púrva Mimämsä, that several different 
characteristic circumstances cannot be enjoined in one sentence in regard to a thing 
which is already enjoined by a previous rule, as this would involve the fault called 
Vakyabheda,—they must be broken up and mentioned separately. Thus when it is 
said (see p. 63, supra), “let him who desires cattle sacrifice with the chitrd,” the 
opponent suggests that chitrd is not here the name of a sacrifice, but means ‘a 
spotted she-goat,’ and thus only gives two special characteristics of sex and colour 
which the animal, already enjoined by other passages but unspecified, is to possess. 
This is rejected on the ground that, as the sacrifice is one already enjoined, these 
two qualities could not be combined in one word chttrd, but must have been given as 
separate sentences (see Nyaya Mila V. i. 4. 3. cf. Taitt. Samh. Comm. ii. 4. 6). 

2 This also refers to several discussions of the Mimämsf (see Taitt. Samh. Comm. 
vol. ii. p. 665, vol. i. p. 33). The injunction in question occurs in the 11th chapter 
in Taitt. Samh. ii. 5. Now the whole of the 6th section is devoted to the New-moon 
sacrifice; in the 7th and 8th ch. we have the Sdmidhent hymns; in the 9th the Vivid 
sentences, and in the 10th some voluntary Sdmidhenis. The Mim&ms& discussion 
shows that the injunction about the cord is not to be considered a part of the 
sdmidhents nor of the nivids, but of the general topic of the book, the New-moon 
sacrifice. The discussion in vol. i. p. 34, showed that the sentence he wears his 
cord” is a definite injunction (vidhs), although it is expressed in the indicative, not 
the imperative mood; and though in itself it is prdpta, (४.८. previously enjoined as 
the ordinary mode of wearing the cord (by the Smriti and Smarta-sttras) it is also 
an injunction, as it authoritatively declares that the act of so wearing it is here a 
part of the New-moon sacrifice. 
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These various forms of faith are the chief things, since they spring 
from previous good works, and are causes of the highest 
faith. (71). 

These various forms of faith are the chief things in all 
ceremonial actions, because they tend to produce the highest 
faith, and because they are themselves produced by the other 
religious acts. Thus it is said (Gita, iv. 10, 11), 

“ Many, being purified by knowledge and asceticism, have 
attained to faith in me;! and in what measure they turn to 
me, in that measure I show my favour to them.” 

Again, it is said elsewhere, 

“Do not fishes dwell in the [holy] water of Ganges? The 
flocks of birds dwell in the home of the gods [the sky]. Being 
destitute of faith, they receive no benefit from a place of pil- 
grimage or the most sacred temple.” 

So, too, in the line (Gita, vii. 16), 

“Four classes of men, all having done good works, worship 

me with faith, Arjuna ; 

as their respective degrees of faith thus spring from previous 

good works, faith in any of its degrees is superior to them [as 

being their fruit and end]. Hence we conclude that, as we 
said before, this whole discussion of ours belongs to a Mim4ms4 
of Faith, not a Mimámsá of works.’ 

“But may we not say that those who have faith cannot be 
divided into a higher and lower class; because if they could 
be, how could Bhagavat speak of them as all standing on the 
same level, when he says (0108, vii. 16), 

‘Four classes of men, all having done good works, worship 

me with faith, Arjuna ; 
He who is distressed, he who desires knowledge, he who 
desires happiness, and he who knows, O hero.“ 

1 Swapneswara expressly takes madbhdvam as meaning here madbhaktim; but 
other commentators more rightly understand it as have attained to identity with 
me.” 


2 For तया in p. 48, last line, read तया. 
3 Cf. Comm. on Aphorism 26. 
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The author replies in the following Aphorism, 


The three are subordinate, and their association with the other १8 
to give them honour. (72). 


Three of these forms of faith are subordinate, and the Sruti’s 
mentioning them in conjunction with the principal one is only 
to give honour to them by associating them with it, just as 
we see that ministers are mentioned together with the king. 
And thus the faith of ‘the distressed’ means the remembering 
(Krishna), repeating his names, etc., for the sake of destroying 
sin, deliverance from calamity, etc. The faith of ‘him who 
desires knowledge’ is the performance of sacrifices, etc., for the 
sake of knowledge. [This is one kind. But again] as it is 
said [in the Brihad Aranyaka,] Him the Brahmans desire 
to comprehend by studying the Veda, by sacrifice, charity, 
asceticism, and fasting,” so we read [in the Gita, xviii. 46], 

“ Having worshipped him by his own proper works, a man 

attains perfection ;” 
and again [in the Vishnu Purana, III. vii. 20], 

“Him who never deviates from the duties of his caste,—who 
looks with equal mind on himself, or his friend, or his adver- 
sary,—who takes nothing from another, and smites none down, 
—him, fixed in mind, know to be Vishnu’s faithful worshipper.” 

We see by such passages that the faith called the desire of 
knowledge also consists in the performance for the sake of 
knowledge of the duties of one’s own caste and order, the pre- 
scribed repetition of the Veda, etc. The faith which is called 
‘the desire of happiness’ is also of two kinds,—the one before 
described which is carried out for the sake of the highest 
faith, and the other that which consists in repeating the divine 
names, etc., and is performed for the sake of sovereignty, 
heaven, etc. As it is said [in the Vishnu Puräna, III. viii. 6], 

“When Vishnu is pleased, a man obtains all terrestrial en- 
joyments,—a supreme place and one to be praised even by the 
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dwellers in heaven,!—yea, and even final liberation? which is 
best of all.” 

Here final liberation is attained by means of the highest 
faith, and therefore this form of faith, which we call ‘a desire 
for happiness,’ may have as its end this highest faith, since 
this exactly agrees with those words of the Gita (ix. 19), 

“ Whosoever worship me with faith, they are in me, and I in 

them.” 

And as for what is said in the Bhägavata (VII. v. 22, 23), 

“To hear and repeat the names of Vishnu, to remember 
them, to serve his feet, to honour him, to shew him reverence, 
to do service as his slave, to love him as a friend, and to sur- 
render oneself to him,—if this ninefold faith be yielded by 
a man to Vishnu, [that I consider the best lesson, ]” 
these must be distributed according to circumstances among 
those divisions of ours. And there is no real fault in these arti- 
ficial characteristics, even although the subject-matter of each 
should not be always kept distinct. 

„Rut if repeating the divine names, and the like, were called 
[in Aph. 58] subordinate parts of faith, how can they now be 
considered as principal by being associated with the so-called 
faith of ‘distress,’ etc.?” To meet this, we have the next 
Aphorism. 


Both may be included and also external, as the Aveshti and the 
Brihaspati-offering. (73). 


Remembering and reciting the divine names, etc., inasmuch 
as they are subordinate parts of the highest faith, are included 
in it; but inasmuch as Sruti mentions another independent 
fruit arising from them, [beside the one arising from the 
highest faith], they may be separated from it and regarded 
as outside; just as in the Mimämsä discussions the expiatory 


1 The Commentary to the Vishnu P. explains this as meaning the world of 
Brahmá, ete. 
2 Nirvana in the original, 
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ceremony called aveshti,! although included in the Rájasúya 
sacrifice, may still be regarded as a principal rite [and not 
ancillary], from its being.connected with an independent fruit 
of its own, and so may be severed from that sacrifice. Or just 
as the Brihaspati offering, which is sometimes a principal rite, 
is properly ancillary to the Vajapeya sacrifice. This distinction 
entirely depends on whether there is authority in the Sruti for 
it or not. 

So too it 18 said, 

“ If, when men are performing some rite, anything fails in 
the sacrifice, it will be supplied by remembering Vishnu; thus 
saith the Sruti.” 

By this passage we see that all ceremonial rites can be occa- 
sionally performed as subordinate [to faith in Vishnu, and 
dependent on it for their success, however they may in their 
ordinary relation occupy the principal place]. Thus there is 
nothing inconsistent in the supposition that these actions [ recit- 
ing the divine names, etc.] may be in themselves subordinate 
parts of the highest faith and yet be principal in relation to 
the fruit of heaven which they will produce. 

A particular distinction is now examined in ‘the faith of 
distress.’ 

Remembering, reciting, hearing or telling the history, etc. [are in- 
cluded | in the ‘faith of distress,’ because they have the nature 
of expiation. (74). 

Remembering and reciting the divine names, hearing or 
telling Bhagavat’s history, acts of homage, etc., are properly 
included in the faith of the ‘distressed,’ since they are de- 
scribed as producing the cancelling of such and such sins to 

1 This ceremony is described in Taitt. Samh. I. viii. 19, and Sayana in his Comm. 
quotes the Mim&msé& discussion. Cf. Jaiminiya Nyfya M. V. xi. 4. 3. 
2 This ceremony is to be performed by one who wishes to become a family priest, 
as Brihaspati was to the gods; it is described in the Taitt. Brahmana, II. vii. 1. 
The Sansk. Coll. MS. takes this line as a new Sütra and not as part of the 


Commentary, and reads प्रमाद for प्रमाणु-, thus connecting it with what follows 
and not with what precedes, 
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those who are suffering the pain of hell caused by those sins. 
Thus we read [in the Vishnu Puräna, II. vi. 32, 33], 

“ Arduous expiations for great sins, trifling ones for minor 
offences, have been propounded, O Maitreya, by Swayambhuva 
and others. But whatever be the expiatory acts, whether 
penances, deeds of charity, or the like, to remember Krishna 
is superior to them all;“ 

Again [ibid. VI. vii. ], 

“That repetition of his name with faith, Maitreya, which is 
the best consumer of all sins, as fire is of metals.” 

So too [Mahäbh. xii. § 345], 

“To visit all hermitages, to bathe in all places of pilgrimage, 
confers not such blessings, O Sauti, as the history of Näräyana. 
Men become purified in body, when they have heard this holy 
history from the beginning,—whose subject is Narayana, and 
which abolishes all sin,” etc. त 

Therefore it is quite proper that these should be included 
under the so-called faith of ‘ distress.’ 


If you object that the more difficult expiations will not be practised, 
we reply that from their including a pertod only ending in 
death,’ the lesser expiations [such as repetition of the divine 
names, etc. | must be ranked among the great expiations. (75). 


An objector may here say, All this may be true, but it is 
clear, from the opposite being contrary to reason, that all these 
passages only refer to very small sins; otherwise all those 
penances which involve considerable pain would have so far 
lost their authoritativeness that no one would practise them.” 
To this however we demur; since these supposed minor ex- 
piations really involve more pain, because they are described 
as including a period only ending at death. 

Thus we read (Vishnu Pur. IT. vi. 29), 

“Therefore, O sage, the man who remembers Vishnu day and 


1 I would read आप्रायर्ण for आप्रयाणं . 
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night, being purified and having all his sins abolished, never 
goes to hell.” 

Such a passage means that this habit is to continue as long as 
life continues, and end only with that; since the beginning and 
the end agree [in being undefined and therefore contemporary 
with life]. For no time is specified for the beginning; if it 
had been, we might have been led to suppose, from the contra- 
diction to this, that the end also could have a different meaning 
[from that which is its obvious one, and imply a fixed time too]. 
And thus, as both kinds of expiation are alike in the amount 
of pain which they involve, we need not suppose that the other 
kinds of penance will become, as our objector fears, unauthori- 
tative and cease to be practised. The passage (in the Vishnu 
Pur. IT. vi. 35), 

“At morning and night, sunset and noon, remembering 

Vishnu,“ 
which divides the worship into different fixed periods [and so 
might seem to contradict our view], is really only a repetition 
(anuvdda). 

Nor is this expiation which we are advocating only suited for 
one who 18 repenting for some act of sin. As for the passage 
(in the Vishnu P. tbid.), 

“ Whosoever having committed sin, feels repentance, his 

best expiation is one remembrance of Hari ;” 
since this is a reiteration (anuvdda) of the necessity of repent- 
ance as a part of every expiation, the word ‘one’ must also be 
a reiteration of that comparative disregard of all other ex- 
piations which the whole argument of the previous passage had 
already established. Otherwise the two parts of the sentence 
would have to be divided and the objects of each would be 
special and not the same.! Therefore also the passages pre- 


1 d.e. the first part clearly declares what had been already enjoined (i. e. that re- 
pentance is necessary in every expiation), and it is therefore an anuvdda; and the 
second part must also be an anuvdda, unless we are to suppose that the two parts of 
the sentence (although connected by yat and tat) are different, the one being an anu- 
vdda or simple reiteration and the other an arthavdda. 
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viously quoted [sc. Vishnu Pur. II. vi. 33, etc.] will similarly 
not be arthavddas but anuvddas,' as they also are severally in- 
volved in the same construction of the relative and its corre- 
sponding demonstrative [which unite the two clauses indis- 
solubly ]. 

Hence we read elsewhere [Vishnu Pur. III. vii. 34, 35], 

“ Yama’s attendants, their staves and bonds, Yama himself 
and his tortures, are powerless against him whose soul is always 
dependent on Keśava. Let him at all times and in all places 
repeat the names of the discus-armed one; no impurity is found 
in him, for He is the purifier.” 

This and other similar passages declare that the remembrance 
of Vishnu should be continual. 

[This, however, is not the whole truth, as the next Aphorism 
will declare. | f 


Even a little act in the case of the faithful worshipper destroys 
great sins, because of the abandonment of everything else. (76.) 


‘Even a little act,’ as once remembering or repeating Bhaga- 
vat's name, etc., will destroy,’ i.e. obliterate, ‘ great sins,’ since 
in the case of the faithful worshipper there is the full idea 
of ‘abandonment,’ i.e. of giving up all other modes of expiation. 
As it is said in the Gita (xviii. 66), 

“ Abandoning all religious acts, fly to me as thy one refuge ; 
I will deliver thee from all sins, sorrow not.” 


1 The arthavdda is properly a persuasive enforcement of a previous injunction; it 
gives the purpose of the injunction, and illustrates its power by positive or negative 
examples. Thus there is an arthavdda for the Sarvajit sacrifice (Tändya Br. xvi. 7. 
2), “ Verily by the sarvajit the gods conquered all, it is for the attainment of all, for 
the conquest of all; by this a man attains all, conquers all.” The anuvdda is the 
reiteration or re-inculcation of an injunction, it may be with further details, but 
without dwelling on the purpose of the injunction itself. Thus, after the injunction 
‘he is to offer the agnthotra,’ we have an anuvdda ‘he offers it with curds’ (this is a 
gundnuvdda); or, again, we have an injunction ‘let him who desires prosperity offer 
a white goat to Vayu,’ followed by the anurdda ‘the wind (Vayu) is the swiftest of 
gods’ (Taitt. Samh. iii. 4. 3), this is a stutyarthdnuvdda. Later writers (as 
Laugäkshi, etc.) make the anuvdda one of the three kinds of arthavdda. This later 
view has probably produced a var. lect. in the Sansk. Coll. MS., which reads in p. 53, 
l, 1, anuvdddrthavddatwam for anuvddatwdn-ndrthavddatwam. 
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Here the meaning cannot be that the sin spoken of is the pre- 
vious abandonment of all ‘voluntary’ religious acts; for there is 
no sin in abandoning such religious acts [as they need not be 
performed unless by some one who desires the result which they 
are to produce], and so what sin would there be from which 
Bhagavat was to deliver his votary? “ Well,—but suppose that 
it is other kinds of sin [arising from the neglect of positive 
duty] which are to be destroyed,—as it might well happen that 
the desire to escape the acquisition of merit [and the consequent 
necessity of future births in order to enjoy its reward] might 
have caused him to abandon voluntary religious acts.” Still 
we cannot allow that the passage refers to the sin arising from 
the previous abandonment of ‘necessary’ or of ‘occasional’ 
religious acts,—because, if there is a positive and authoritative 
command for their abandonment, no sin will accrue from the 
act, what then will be the need of deliverance? And if you 
say that there is no such command, we demur, as the very text 
quoted from the Gité contains such an injunction, and conse- 
quently the act commanded will not produce sin. If you reply 
that“ the words having abandoned all religious acts’ are clearly 
meant as a description by anuvada of the sannyasin [who has 
already done so by his profession, and not from this injunction ], 
and therefore the passage refers to him“ —I answer, No,' for the 
smriti lays down certain expiations for sanny4sins, as that in 
the case of unchastity, etc.,? and your interpretation would give 
them an option [between these and faith], and your old fear 
would thus be actually realised [see supra, Aph. 76, that the 
practice of severe acts of asceticism would be given up. Nor 
can you allege that in the case of sannyásins these sins must be 
abolished by continual repetition of the deity’s names [which 
was shown above to be equal to any single act of penance, 
however heavy, |—for we see by such lines as the following: 


` 1 is often omitted after a pürvapaksha as here, cf. Muir, Sansk. Texts, iii. p. 61 
2 See some of the expiations for an avakirnin in Gautama’s Institutes, xxiii, 17 
XIV., but the sanny&sin is not mentioned there 
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“Even though filled with a great sin, if he meditates on 
Vishnu for the twinkling of an eye, 
The ascetic becomes again the purifier even of those who 
purify the company in which they dwell,” 
that [in his case also] ‘a little act’ destroys great sins. And 
besides we have no right to introduce the idea of the sannydsin 
into the aphorism, as there is no mention in the context of that 
order of life (drama). Therefore just as in ordinary life, if any 
one were to promise to another, saying, leaving all others, follow 
me and I will put an end to thy troubles,” we should naturally 
understand that this implied the abandoning of all other means 
to abolish those troubles,—so too here the words of Bhagavat 
imply a similar abandonment of all other means to abolish sin. 
And if we read the whole chapter in its connexion with this 
one verse, even if this latter does seem to a certain degree to 
enjoin the sannyäsin's mode of life, we shall see that such 
cannot be its real object, as the general subject and the con- 
text are of greater importance in determining the sense of a 
passage.! And in this very chapter such lines as that (sl. 2), 
“ By sannydsa the seers understand the abandonment of all 
voluntary religious acts, 
distinctly speak of an abandonment of voluntary religious acts, 
not of the sannyasin order; and thus he alone who has resolved 
to abandon all other modes of expiation and desires to escape 
from his distress by repeating the names of Bhagavat only, can 
lay claim to the promises attached even to the single mention 
of his name. Nor can these various objections be simultane- 
ously alleged against our view, for they really relate to different 
persons, [and therefore do not lend each other any mutual 
support |. 

Nor are the more difficult expiations here left unperformed 
through any fear of the trouble which they would involve; 
for such passages as (Gita, xviii. 8), 

“Whatever religious act he leaves unperformed through 


1 Cf. note on 491. 16. 
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fear of bodily trouble, saying ‘it is a pain to me,’ that 
abandonment only springs from the principle of passion, and 
he will not gain the fruit of true abandonment,” 

clearly teach that such abandonment as this is to be avoided. 

And such passages as that in the Vishnu Puráņa [VI. 
viii. 21], 

“The very terrible sin of men in the Kali age which gives 
them the pain of hell, is at once abolished by his name being 
once repeated,” etc., 
distinctly refer to the privileges [of the faithful man]. 

So too such passages as that in the Gita (ix. 30, 31), 

“Even if a man of very wicked life worships me with un- 
divided worship, he is to be esteemed virtuous, for he has 
resolved aright. Speedily does he become. holy, he attains 
eternal rest; be assured, O son of Kunti, my votary never 
perishes ;”’ 

And again that in the Nrisimha-purana (viii. 28. 29), 

“The inhabitants of hell [in their agony] cried out ‘O 
Krishna,’ ‘O Krishna,’ ‘O Närasimha; thus was Vishnu men- 
tioned with faith by those in hell, and all the infernal pains of 
those great-souled ones were destroyed,” 
clearly declare the privileges of faith. Here ‘recitation’ merely 
means the bare mention of the name, and there is no binding 
rule that 10 must be in the vocative case. 


There is no need of the adjuncts of other expiations, because it stands 
in their place, like the post of the threshing-floor. (77). 


When it is said in the Vishnu-purana (II. vi. 34), 

“ But his best expiation is one remembrance of Hari,” 
the direct mention of the name [expiation] does not imply 
the need of the usual adjuncts of other expiations,—‘ because 
it stands in their place,’ 7.0. because it is enjoined in the 
place of all other expiations. Just as, when it is said (in 
Aswaläyana's Srauta-sütras, ix. 7), “the post of the threshing- 
floor is the sacrificial post,” the rule enjoins that the post of 
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the threshing-floor is to be used for the sacrificial post in tying 
up the victim, but it does not follow that the substituted post 
must have eight corners,’ etc., which characterise the true 
sacrificial post,—so here there is no need of such usual ad- 
juncts of other expiations as cutting the nails, hair, etc. 

But we must not say on the other hand that the recitation 
of Krishna’s names is the only true expiation (prdyaschitta)? 
because it abolishes sin; for we see by the couplet [of Angiras’ 
Smriti], 

“< Penance’ is called práyas, chitta means ‘certainty ; Prá- 
yaśchitta it is therefore called in tradition as combined with 
penance and certainty,” 3 
that the word práyaśchitta primarily applies to some form of 
penance and is only secondarily used of other things [as, for 
instance, of the recitation in question]. 

Since the right to appropriate the subsidiary means“ is de- 
termined by the right to appropriate the principal end [faith] 
which they serve, —we have next to examine who has the right 
to practise the faith which we have been discussing. 


All, down even to the despised castes, are capable of learning it at 
second-hand, like the great common truths. (78). 


‘All are capable’ of practising faith, ‘down even to the 
despised castes,’ such as Chandalas, etc.,—because there is no 
distinction in the universal desire to lay aside the misery of 
mundane existence. If any one objects, “how can this right 
belong to others than the three twice-born castes, since they 
have no right to read the Veda?” our author answers ‘at 
second-hand.’ Following the principle laid down in the 
Mimämsä Sitras (i. I. 2), ‘Duty is a thing recognised by the 
instigatory character (of the passage of Sruti which mentions 


1 Cf. Taitt. Samhité, vol. i. p. 487. 

2 In p. 56, last line, read prdyaéchittatwam with the Sanskrit Coll. MS. 
_ 3 We must read tapo-nischaya-samyuktam in the second line. The sloka is quoted 
in the S abda-kalpa-druma. 

4 Sc. the inferior forms of faith (as repeating the divine names, etc.), see Aph. 58. 
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it) and also that in the Vedanta Sutras (i. 1. 3), (God's ex- 
istence is known) from the 56878 being the source of our 
knowledge, —we do not dispute that transcendental things can 
only be learned directly from Sruti. But knowledge based 
upon the Sruti may be still indirectly produced in women, 
Sudras, and others, by means of legends, purdnas,) etc., and 
in Chandalas, ete., by such mediate teaching as is in accordance 
with the Smriti and immemorial good custom, just as they learn 
the great common truths of not injuring living beings, etc. 
Otherwise it would follow that even a knowledge of these latter 
would not be found in them. 


Hence even those who have not attained perfection [are capable of 
it] in His world. (79). 

Since all men alike are capable of it, those in whom the 
highest faith has not attained perfection in this world, are said 
in the Smriti to practise the various means to attain it in 
Swetadwipa, the world of Bhagavat. Thus we read how they 
there practise the means to attain the highest faith [in the 
Mahabharata, Santiparvan, cc Xx xxviii. 12778-12792], in the 
passage commencing, 

“To the north of the ocean of milk lies the splendid Sweta- 
dwipa; there live men bright as the moon, intent on Näräyana, 
filled with the idea of absolute Unity,—these are devoted to 
Purushottama, and ending, 

“Then those men quickly ran up together, folding their 
hands full of joy and uttering shouts of praise; then I heard 
a great shout as they spoke,*—lo! an offering is presented by 
them to that deity.” 

Therefore all have a right to this doctrine of faith; and 
hence it has been said in the Vedanta Sutras (I. iii. 26), “ Bada- 


1 This refers to the well-known passage of Smriti so often quoted by Hindu 
mediseval commentators, the three Vedas are not to be heard by women, S'udras 
and merely nominal Brahmans,—therefore the Bharata story was made by the sage 
(Vyása) through pity.” 

* हि वदतां Bombay ed. for विवदतां 
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rayana [allows a right to study Vedanta doctrines] even to 
beings above man, since they too may need them.“ 

He now introduces, as a digression, the question, how is 
it that Bhagavat’s world is not for those who have attained 


perfection?“ 


But [the afore-mentioned one is the true interpretation], as in this 
way the single stage and the successive stages are accounted 
Jor. (80). 

The “but” is added to meet the doubt which has been 
suggested. The Náráyaņíya section of the Sänti Parvan of 
the Mahábhárata (xii. § 346), after beginning with the line 
“Those who are exceedingly sinless in the world, delivered 
from merit and demerit,” goes on to describe their successive 
entrance, by the door of the solar orb, into the bodies of 
Aniruddha, Pradyumna, and Samkarshana;! and then it de- 
clares, “ But those who have their minds intently fixed in con- 
templation, who are self-restrained, and sense-subdued, filled 
with the idea of absolute Unity, enter the son of Vasudeva.” 

Such is the description of the successive stages; but it is 
said afterwards (ibid. § 350), 

“But they, whose every acquired desert has been already 
consumed as fuel in the world, and who are delivered from all 
merit or demerit—their destination has been thus declared by 
thee, as they pass by these intermediate stages; and in this 
fourth stage they arrive at the highest sphere. But verily this 
doctrine of absolute Unity is the best of all and dear to Nárá- 


1 4 Those who are exceedingly sinless in the world, delivered from merit and de- 
merit,—to them as they go on their happy journey, O best of the twice-born, the sun 
who dispels darkness in all the world is declared the door; their bodies being con- 
sumed by the sun, being invisible by any one anywhere, having become atomic, they 
verily enter that deity; released from him, they then enter into the body of Ani- 
ruddha, and having become pure mind they enter into Pradyumna, and released from 
Pradyumna they enter the living Samkarshana, they the best of the twice-born, 
Sankhyas and Bhägavatas. Then being freed from the three gunas, they quickly 
enter into the Supreme Spirit, the unconditioned Soul. Know thou that the son of 
“Vasudeva is verily the Soul, the abode of all.” Then follows the couplet quoted in 
the text, “ but those who have their minds, etc.” 

6 


82 The Aphorisms 


yana, whereby they attain to the immortal Hari, without 
passing by the three preliminary stages.”’ 

Here we have the doctrine of one stage only declared as the 
end of those who possess perfect faith. Otherwise, [but for this 
distinction between perfect and imperfect faith, | there would be 
a manifest contradiction between the two accounts. Therefore 
we conclude that the attainment of Bhagavat’s world (Sweta- 
dwipa) belongs to those whose faith is imperfect. 

And from the remainder of the passage in the Smriti! relating to 
the soul’s departure. (81). 

There is a passage in the Git, relating to the soul’s departure 
at death, beginning, “endowed with faith and strength of de- 
votion”’ (viii. 10), which says (viii. 18), “he who goes forth 
and abandons the body, pronouncing the syllable Om which 
is Brahman, and remembering me, he goes the highest way.” 
The remainder of the passage follows (in 81. 24) and declares 
the successive stages of the way by which the soul is to go, 

“The fire, the light, the day, the waxing moon, the six 
months of the sun’s northern journey,—those who go forth 
by these, reach Brahman, as men who know Brahman.”’ 

So also in the remainder of the immediate context (as given 
in sl. 16), 

All worlds, Arjuna, up to the heaven of Brahman, admit 
of a return; but when a man reaches me, O son of Kunti, there 
is for him no other birth.” 

Here by the mention at first of the different worlds, and then 
by the force of the preposition upa in mdm upetya, “when a 
man reaches me, it is clearly implied that the attainment of 
the worlds near to Bhagavat 18 only for those whose faith is 
imperfect; but for him whose faith is perfect even such a 
reward as going to His world is not suited, because his reward 
is of course imperishable, and we hear in Sruti that in his 
world they do not practise the means [for increasing faith, as 


1 The Sansk. Coll. MS. omits the word smriti in the Aphorism. 
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it is already perfect!]. And again, if it were established that 
imperfect faith could from that world certainly secure a gradual 
liberation, the injunction to remember Bhagavat’s name at the 
moment of death would be needless. Nor can we say that by 
dwelling in Bhagavat’s world the highest faith is superadded 
to the other; for we are taught clearly by that line of the 
01 (viii. 22), 

“This supreme Soul, O son of Prithä, is to be attained by 

undeviating faith,” 

that this faith is the means of liberation, independently of any 
other. Therefore all that we can concede is that even in the 
world of Bhagavat [as elsewhere] a soul has the power of 
attaining this highest faith. But birth in the favoured land 
of Bhératavarsha is only useful as being the indispensable con- 
dition for performing meritorious ceremonial works, as it is said 
in the Vishnu Purana (II. iii. 5), 

“No where else are ceremonial acts enjoined to mortals.” 

But we have shown before that faith is not a ceremonial 
work [and is therefore independent of country]. If you rejoin 
that [by being born elsewhere] a man would still fail to obtain 
its indispensable conditions,—we answer that if the main end 
is allowed to be attainable, the necessary conditions and ad- 
juncts are thereby included, just like the adjunct [fire] of the 
sacrifice of a Nisháda king. And again, 860३, etc., are pro- 
hibited from ceremonies which arise out of Vedic hymns, but 
not from the appointed means of producing faith, such as re- 


1 While these means are practised in S wetadwipa, etc., ef. Comm. on Aphorism 79. 

2 This refers to a Vedic passage quoted in Kätyayäna's S rauta-sütras, i. 1. 12, “ He 
whose subjects Rudra destroys, should offer a charu-oblation of Coix barbata; let 
the priest cause the Nishida king to offer this sacrifice.” The question is discussed in 
S'abara’s Mímámsá-bháshya (vi. 8. 20, 21), whether this offering should be made in 
a consecrated fire duly laid or in common fire. He decides that it should be ina 
common fire,—as fire is the adjunct of a ceremonial work, but the ceremony of duly 
laying it (ddhdna) is only an adjunct of fire, and though fire by an express Vedic in- 
junction is a necessary adjunct of a ceremonial work, it is not so with the ddhdna 
ceremony, unless, as in the DargapGrnam4sa, it is expressly mentioned by the éruti, 
which is not the case in the present sacrifice. 
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membering and repeating Bhagavat’s name, etc. Since then 
it is clearly established that all classes have a right to practise 
faith, all idea that knowledge is an indispensable preliminary 
is improper 

“Well then, let it be granted that even those who have 
committed great sins are competent to attain the highest faith 
—they will be similarly competent for the ancillary parts of 
knowledge, which is itself an ancillary part of faith,—these 
ancillary parts being the repetition of the text of the Veda, 
etc.” He replies, 


But the great sinners [are competent only] for the faith of 
distress. (82) 


But those who have been devoted to sins which will lead to 
the soul’s falling into a lower state [as hell or an animal birth], 
are competent for the faith of distress only, just as they require 
expiations [cf. Aph. 74], and not for the other forms of faith ; 
since the abolition of those sins is more requisite for them than 
anything else, in accordance with such passages as this, enjoy- 
ing he would increase his sin,’ etc. When the sin is abolished, 
of course their competence for the highest faith is more firmly 
established than ever. 

As the question naturally suggests itself from the considera- 
tion of the perfect soul, devoted to the Supreme, he next 
proceeds to dispel the demon-like doubt whether all religious 
duties are different from the highest faith or not. 


This [highest faith | ts the true identity with the Supreme, since this 
is recognised as the meaning of the Gitá. (83). 

This highest faith is the true identity with the Supreme, 
and nothing else [t. e. the summum bonum of the soul;] since 
we hear in the Sruti! that this is distinctly recognised as the 
meaning of the Gité. Thus we read in the Näräyaniya section 


1 If Sravana is used correctly here, it would seem to imply that the term S'ruti can 
be applied to the Mahábhárata itself, and not merely to the Git& included in it. 
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of the Santi book of the Mahábhárata [$ 350], that Janamejaya 
asks, 

“Those brähmans who, duly intent and practising all the 
injunctions, read the Vedas with the Upanishads, and those who 
follow the duties of the ascetics,—I know of a way better than 
theirs, the way of the absorbed monotheists;! by what god or 
rishi has this religion been taught ?” 

Vaisampäyana answers, 

„When the troops of the Kuru and Pändava hosts met in 
battle array, when Arjuna was full of despondency, this was 
sung by Bhagavat himself.” Therefore the highest faith [as 
described in the 6168] is identification with the Supreme. 

“Still even the inferior forms may directly produce liberation, 
—what harm will it do, if you concede this?” He replies, 


Only by producing the highest faith do all [lead to liberation] ; 
thus verily He saith. (84). 


Only by producing the highest faith, do all [religious duties | 
become means to liberation. Thus verily saith Bhagavat 
adding at the same time the reason (Gita, xviii. 68), 

“% Whosoever shall declare this most excellent mystery to my 
faithful votaries, he, having produced the highest faith in me, 
shall without doubt come to me.” 

Now since it had been already established that the fruit of 
the teaching of this doctrine was the becoming identified with 
Brahman, why is it here added “having produced the highest 
faith in me”? Because the Sruti declares that this is the 
means to liberation. Therefore in the legend of the king 
Uparichara Vasu, when it is said (Mahabharata, xii. § 337), 
“ His kingdom, his wealth, his wife and his chariot,—he 
always consecrated them, saying, ‘it all belongs to Bhagavat; 
this is given as a distinguishing sign of his faith, i. e. his intense 
affection for the Supreme Lord,—since it could not have been 
done simply for itself [but must have been a means to some 


1 Ekdntin. 
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higher end]. Therefore, when the Sruti speaks of all religious 
duties as causes of liberation, we infer that it really means that 
they are helpful to produce liberation, inasmuch as they produce 
the highest form of faith. It is not possible that a religious 
duty could produce both [1.e. this faith and liberation too], 
because, being an action, it could not produce [such a transcen- 
dental end 88] liberation; and therefore the injunction to per- 
form it must have reference to a visible effect [४.6. to one 
which arises in this present life, as the production of faith in 
the soul]. 


Thus ends the second daily portion of the second chapter of 
the Commentary on the hundred Aphorisms of Sändilya, com- 
posed. by the most learned teacher Swapneswara. 


of Sandilya. 87 


THIRD CHAPTER. 


Since the pre-eminence of faith arises from the pre-eminence 
of its object, and also because of the promised identity of the 
faithful worshipper with Him, He, the object of faith’s adora- 
tion, is now described. 


The object of worship! is this Being without a second, since all is 
identical with Him. (85). 


The certainty [7.e. the real existence] of the object depends 
on knowledge,—such is the conclusion of the Sästras; existence 
is knowledge. But existence is not a genus, because genus does 
not exist in genus, etc., nor even if it were would the desired 
connexion be established, from the cumbrousness of the process. 
Therefore the one existence, the supreme Brahman, who by 
himself pervades all things, is himself knowledge. In all 
visible things there is really identity with Him; even [the 


1 The two Sansk. Coll. MSS. read dhajantyam for bhajantyena. 

2 The commentary on the third chapter is mostly in verse; hence it is very ellip- 
tical and obscure. I have been obliged to supplement the text by copious notes, for 
which I gratefully acknowledge the assistance which I have received from Pandit 
Mahesa Chandra Nyfyaratna. 

3 The Vedanta doctrine is that nothing exists but Brahman, and He is pure in- 
telligence; nothing else exists except so far as it is known as identical with Him. 
The Nyaya, however, maintains that Existence is a summum genus, as no genus 
except Existence, belongs to each and to all of the three categories of Substance, 
Quality, and Action’ [Ballantyne, Siddh. Mukt&v. p. 20]; it denies that there can be 
a genus of the three Categories, Genus, Difference, or Intimate Relation [cf. Ibid. 
p. 19], and holds that these Categories (with Non-existence) are not genera or classes 
(jdtt), but general characteristics (upddht). Our author maintains that existence is 
not a genus, and tries to establish it by a quibble,—‘ because of the non-existence of 
genus in genus’ [sc. if genus had a genus, then that genus would have its genus, and 
so on ad infinitum]. The opponent answers “I quite grant that genus cannot exist 
in genus by intimate relation; but suppose that it exists in it by the relation of 
identity.“ Our author replies,—even so it would not help your view; you do not 
want this relation of identity which leads to no result, you really want the connexion 
to be that of intimate relation, which properly connects the genus or species with the 
classes or individuals in which it resides, and it is thts to which we stoutly demur. 
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apparent] diversity is found only in what depends on the real. 
If you reply that, if this were true, we should conceive of a jar 
as ‘knowledge,’ just as we conceive that. ‘a jar is, —I reply 
that we do not thus conceive of a jar, viz. that it is, since it 
does not present itself to our senses in any other than a transi- 
tory connexion. [Again, the Naiyáyik objector supposes that] 
the causes of creation® are (i) God’s knowledge, embracing 
as its proper object the material cause which he has to act 
upon; (ii) his desire to create; and (iii) his consequent effort 
of will; but if these three causes have to be assumed, together 
with the object on which they are to work, our supposition of 
one only cause is far more simple. This one Brahman whom 
we postulate as our cause, together with His object to work on, 
[ 712. the material cause, Ignorance], is not a substratum of 
qualities,“ because this is a cumbrous hypothesis; the suppo- 
sition, that he is a knower, etc., only arises, as in the parallel 
case of time, through the disguising influence of a limitation 
imposed ab extra [i.e. it is our understanding, acting as a dis- 
guiser, which divides the one ever-flowing stream of time into 


1 This is the only sense which I can give for the line as read in the printed text: 


तदभेदो FAMI TN सत्परे। The Sansk. Coll. MSS. read ZAA 
वस्तुसत्परे, which may perhaps mean, identity with Him is seen in all visible 
things, as soon as they are viewed as depending entirely on the one only existing thing.” 

2 We see it only as yryvduevoy, not dy. The Pandit explained it ghatasya bhane pi 
na tatra satidripa-satyatwena ghatasya bhdnam, tad-ripena ghatasya anupasthiteh, 
paramtu vidyamanatwa-ripa-sattayd. The jar really only exists in Brahman and is 
therefore knowledge; but this relates to its transcendental state, not to its phenomenal 
state. | 

3 The two Sansk. Coll. MSS. and the Oxford MS. read vishaya-jndna for vishaye 
Indna- in p. 62, I. 2; and I have conjectured hetutd for hetund (though all the MSS. 
read the latter), as it offers a clearer sense. If we read hetund, it must be taken in 
connexion with the hetutwe of line 3, and we have the same meaning, but more 
obscurely expressed. 

4 He is not the possessor of knowledge, a desire to create, and will, as the Nyfya 
would maintain; he is himself pure knowledge. Cf. Zanche, de nat. Dei, Hac est 
causa cur verius appelletur Deus vita quam vivens, sapientia quam sapiens, lux quam 
lucidus, atque ita de reliquis. Quamobrem? Quia seipso vivit, non per vitam; se 
ipso perque suam essentiam sapiens est, non per sapientiam aliquam quæ essentiæ 
divine sit addita ;” Cyprian, ep. 52, “ Unus ille et verus Pater, bonus, misericors, et 
pius; immo ipsa bonitag, misericordia, et pietas.” 

5 In p. 62, I. 6, I read (with Sansk. Coll. MS.) Adlasyevopddhi- for kdlavedyopddhi-, 
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definite portions, as minutes, days, months, years, etc.; and 
similarly our imperfection conditions God as knowing, wishing, 
and willing | 


His Mayé-power (is known) from the totality of the non-intelligent 
creation. (86). 


His, i.e. Brahman’s, almighty power is Maya (or Illusion), 
—as is declared in the Gita (vii. 14), 

“Verily this my Méy4-power, consisting of the three quali- 
ties, is hard to be overpassed; they only who come to me (with 
faith) cross over this Máyá ;” 

And again, (ix. 10), 

“Through me as its superintendent nature brings forth the 
universe; for this reason, O son of Kunti, the world revolves 
in its round of change 

But this Divine power is called May4,! from the marvelldus- 
ness of its effects, not from their unreality, since Sruti declares 
the existence of Brahman expressly to prove the existence of his 
effect, the world ;? and to assume the falseness of the latter would 
be improper, as it would involve the non-reality of its cause. If 
you reply that “the characteristic mark of falseness is its being 
abolished by the knowledge of reality, we still demur, for if, as 
you Vedántists hold, the world’s very falseness is itself false, its 
truth [or reality] is only more firmly established ;3 and if, on 
the other hand, you hold that its [inferred] falseness is true, 
the truth of what is presented by our senses seems to be estab- 
lished [since perception is a superior test to inference]. And 
again, since things which are utterly unreal cannot be illumined, 
the very fact that the inanimate world has to be illumined by 


1 Our author takes mdyd in its old sense of ‘ ausserordentliches Vermégen, Wunder- 
kraft,’ as it is used in the Rigveda, see the St. Petersb. Dict. sub v. 

2 As in the Chhandogya Upanishad, ' Verily in the beginning this was existent, 
one only, without a second” (vi. 1), and He whose will is truth ” (iii. 14). 

3 One of the cardinal tenets of the Vedänta is that the ignorance which causes the 
world, is itself false as being imagined by ignorance; but if so, the falsity of a falsity 
is truth, 98 minus into minus gives plus 
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soul,! proves that it is true; for the supposed manifestation of a 
non-existing snake in a rope is really only a case of mistake, 
[not a creation of ignorance]; for it is an acknowledged rule in 
all other things except undeveloped Nature, [i.e. in all creation, ] 
that their reality or unreality depends on their being capable 
or not of being contradicted [or falsified] by a more authorita- 
tive judgment.“ This Máyá is the totality of the non-intelli- 
gent creation, and as it is capable of being known, it must be 
real, otherwise a universal rule would be at once contradicted ;5 
therefore Brahman, the pure Intelligence, and the unintelligent 
Creation are both real.® 


And from the identity of the special categories with [their material 
causes| the general. (87). 


Thus, too, we see that the special categories’ arise from the 
general, and the general are held to be the material causes of 
the special because they are identical with them [as the cause 


1 Cf. Vedánta-sára, p. 16, all the inanimate world (६.०, the non-Soul) from the 
‘son’ up to the void, has to be illumined by Intelligence (i.e. Soul).“ 

2 Anyathdkhydti ‘mistake’ is the Naiyáyik explanation,—the mistaken spectator 
erroneously transfers the idea of the snake which he had actually seen elsewhere, to 
the rope now before him; the Vedantin, on the other hand, holds that a snake is then 
and there actually produced,—only as it belongs to the class of ‘apparent’ things 
(prdtibhdstka) and not practical (vydeahdrika), we get rid of it by applying to it 
that contradiction which the world of practical life supplies. The two views are 
beautifully contrasted in the Vedänta-paribhäshä, p. 10, ll. 13-16. 

३ Prakriti being imperceptible and therefore not capable of being thus falsified 

bddha). 

4 sh houses, ete., really exist, because no superior evidence falsifies them and 
precludes their reality; but the objects seen in dreams, the snake seen in a rope, etc., 
are falsified and precluded by waking sight or by closer inspection. I follow the 
readings here of the two Sansk. Coll. MSS 


अन्यत्र सदसत्त्वाभ्यां बाधाबाधव्यवस्थितेः | 
सा माया जडसामान्यं ज्ञेयं तु नित्यमेव तत्‌ ॥ 
अन्यथा त्वव्यवस्था स्यात्‌ तस्मराचित्जाडानित्यता | 


5 १.८. that if a thing is capable of being known, it must exist; we cannot know the 
non-existent 

6 I take nitya as here meaning sat. 

7 See my note, suprd, on Aph. 48. 
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is always identical with its effect.! So too, in the same way, 
Brahman: is identical with the world, as its material cause, 
—it exists by his existence.] It will not do to hold [with the 
follower of the Ny4ya] that the connexion between the cause 
and its effect may be that called ‘Intimate relation,’ and not 
that called ‘Identity, —because it is a much more cumbrous 
assumption than ours and involves the connexion of ‘difference’; * 
and by our own we easily get at the true meaning of the various 
Sruti passages,—seizing them one by one, as oxen by their horns.3 
Hence the Supreme Lord’s causality consists in his being in all 
his effects [as identical with them]; his efficiency arises from 
his knowledge extending to all objects which are to be known.“ 
[Nor may our opponent assert with the Sänkhyas, that then 
mind (buddhi) might be the world’s material cause,—for | even 
if mind were to be directly illumined by the Witness [Soul], 
still, since mind is properly itself unknowable, we should con- 
tradict, by our assumption that it could be known, the very 
definition of mind and extend it to cases where it cannot apply. 


1 This is a favourite doctrine of Sanskrit philosophy, especially of the Sankhya, 
from whence it was probably borrowed by the Vedanta. The bracelets, earrings, etc., 
made out of gold, are only gold after all. 

2 For two things to be related by Intimate relation, they must be originally differ- 
ent, i.e. two things; our assumption of their real identity is more simple and therefore 
better suits the Law of Parcimony. 

3 1.6. such passages as ‘ Uktha is Brahman,’ ‘ Prana (breath) is Brahman,’ etc. 
S'ringagrdhtkd-nydya is a proverb sometimes explained as ‘catching an unruly bull 
first by securing one horn and then the second,’ and sometimes, ‘ driving many oxen 
into a stall, by seizing them one by one by their horns.’ Samayah in 1, 5 seems to 
mean the same 88 samanvayah. 

4 By the first he is their material cause, as the gold of the earrings; by the latter 
their efficient cause, as the goldsmith, since ‘ what a man knows, that he can do.’ 

5 The Pandit’s note, which I translate, clears up most of the difficulty of this hard 
passage. “ ‘But if buddhi is thus connected with all its objects, then why should not 
buddhi be the world’s material cause, and not Yéwara?’ He replies, if mind (buddhi), 
etc.’ The meaning of the passage is as follows: The knowledge of visible objects, as 
jars, etc., is twofold, (a) the connection of the senses with the object [see note infra, p. 
100], and (b) the result obtained. By the former the concealing veil of ignorance is 
destroyed; by the second, which is the manifestation of intelligence or soul, as reflected 
on the mind which is evolved in connection with the object, we obtain the knowledge 
of the jar. (Or as it has been said, in more exact conformity to the Vedänta doctrine, 
the evolution (vritti) of the mind as associated with the object and the manifestation of 
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When Tswara awakes from sleep,! after a mundane destruc- 
tion, his intellect (buddhi) is the first thing that arises; and 
having contemplated thereby the various relations of causes, 
effects, etc., he, the Lord, proceeds to create the world. 
Although in itself without an object, yet as the disguising 
associate of His Intelligence, it abides as the oil in the lamp, 
etc., and illumines, revealing a specific character. Next from 
the volition ‘I will make’ arises the principle of Egoism, as is 
established by various passages of Sruti and Smriti, as, for 
instance, He looked,—he thought, ‘may I be multiplied.’ ” ? 

Since Egoism extends through all the developments of in- 
tellect, as wish, etc., it too is a first principle; but in it in- 
tellect also itself resides by reason of its being still more 
general. ‘I am the ruler [and I will such developments for 
my own enjoyment,’—this is the utterance of Egoism;] and 
since all things are thus created by volition and are determined 
by Egoism, Egoism is the cause of the subtil elements, the 
gross elements, and the organs of sense and action; but among 
these also we must likewise allow that the respective genera, 
called the several ‘forms’ of sound, touch, form, taste, and 
smell, are likewise themselves the causes of their respective 
grosser developments [ether, air, etc.]. If you object,“ that 
“if this were the case, we should be able to detect these first 


intelligence,—these two pervade the jar; by the first ignorance is destroyed, from the 
manifestation the jar itself bursts forth into view.“) We must here take the latter sense, 
as we must consider buddhi to be directly illumined by the manifestation of intelligence 
(which is called ‘ the witness’ in the text); but even so this would contradict the true 
notion of buddhi, as it is not a proper object for itself to cognise [just as the eye cannot 
see itself],—and therefore it is not the true material cause of the world. I read in p 


63, line 9 बच्चितत््वव्यभिचा रो for -व्यभिचारे but one of the Sansk. Coll. MSS 
reads the lines very differently from the printed text बुद्धेस्त साचिभास्याया 


बोडव्यत्वं यतो घियः। बोद्धव्याया JANA व्यभिचारोऽपि संभवेत्‌ ॥ 

1 Having spoken of creation, the writer proceeds to describe the order in which it 
proceeds. 

2 Chhindogya Upanishad, vi. 2. 

3 Scil. iabdatwa, eto. 

4 This is said to a Naiy4yika objector. 
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principles everywhere —I answer that I quite allow it, since 
in fact we do perceive these underlying first principles, when 
we once recognise their developments, in exactly the same 
way as you recognise your genera in the different individuals. 
Such is the progressive expansion of the ‘general’ first prin- 
ciples as developed in the ‘special’ ones; and the fact is un- 
doubted that all the first principles, beginning with Brahman, 
combine to be the material cause of every material product, as 
e.g. yonder pot. 

Nor would it be right to object that our first principles are 
superfluous as causes, because it is sufficient to assume pre- 
existing desert? as the one necessary cause of everything in 
the world ;—for nothing can ever be made without its being 
identical with its material cause, and your pre-existing desert 
[being only the instrumental cause] cannot produce this 
identity. . 

Moreover, these first principles, which are the causes of the 
world, are also indirectly means to Liberation ; ५ therefore, since 
individual souls are multitudinous and not identical, intellect, 
egoism, etc., have been created separately in the case of each 
individual. Intellect never wholly ceases from the first crea- 
tion in an æon to the final destruction; but individual intellects 
are temporarily abolished during sound sleep, and this abolition 
is unending in Liberation. 

But the creation of all things in succession from Intellect, 


1 The follower of the Nyáya recognises one genus aéwatwa (the 6805 of horse) 
in all individual horses—so we recognise the features of intellect, egoism, etc., in 
all the different products which make up the world around and in us. 

2 Karman. | 

3 The Pandit explains sl. 135 (¢dddtmydd anthathd ’siddheh) as tdddtmyam vind 
vastuno sambhavdt (i.e. the anyathdsiddhs of l. a is the well-known technical term, 
in J. ö it is to be resolved into two words). The pre-existent desert’ is an instru- 
mental, not a matertal, cause; and its presence has nothing to do with the necessary 
relations between the material cause and its effect. 

4 Intellect, egoism, etc. (since life is impossible without them), contribute to pro- 
duce that knowledge of and faith in God which produce Liberation. 

6 f. 6. so far as their phenomenal (vydvahdrika) nature is concerned. 

6 I understand prdnindm before atdddimydt. 
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as held by the atheistic Sänkhyas, is untenable, from the ab- 
sence of any proof to uphold it,—this is declared in the next 
Aphorism. 


[Creation] is not from the individual intellects because it is im- 
possible. (88). 

From whose intellect is the successive creation of gods, rishis, 

etc., declared in the Veda to have been produced? This crea- 


tion is not possible; therefore there must be a Supreme in- 
telligent Lord. 


Having created high and low he also creates the Vedas like a 
Jather. (89). 

Having created all beings high and low, according to their 
respective merits and demerits, He creates the Vedas through 
His desire for their welfare. As a father, having begotten 
children, teaches them also by his words the unknown means 
of attaining good and avoiding evil, so does He too, this su- 
preme Lord. 


If you say ‘Not so, from the mized teaching,’ we reply No, from 
the extreme smallness [of the part which you object to]. (90). 


If you object, But this Lord is not benevolent like a father, 
since his teachings relate to sacrifices which are mixed up 
with injurious acts productive of sin;”*—we answer, No, 
for, inasmuch as the [evil] fruit of these injurious accessory 
parts is so small in comparison with the bliss produced by 
the principal parts, the enjoiner of the former is not to be 
accounted therefrom other than benevolent.— But should we 
not rather say, that, since the injurious act (which is only 
an ancillary portion) has no fruit of its own apart from the 
general result of the whole sacrifice, the general prohibition 


1 As I cannot translate the reading sambhavdd bhitasargo’yam, I adopt the reading 
of the Sanskrit Coll. MS. na sambhavati sargo /m. l 

2 This alludes to the slaying of animals enjoined in so many of the ceremonial 
sacrifices. 
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[‘thou shalt not harm living things’] has no force in refer- 
ence to such enjoined ancillary acts; otherwise there would 
be simultaneously one command to perform and another to 
abstain from performing, and consequently there would be an 
option left to the sacrificer; therefore the general prohibition 
only holds in those cases where there is no special injunction 
to suspend it, just as we see in the general injunction regard- 
ing the offering in the Ahavaniya fire.”! To this we reply,— 
we grant that injury to living beings produces an evil desert 
so far as it goes, and that all such injury is a cause of sin; here 
there is no dispute between us. 

“But if this be so,” our opponent replies, “then,—as the 
meaning of an ‘injunction’ really is that it will produce a 
desired end unaccompanied by any predominant undesirable 
result, —this general injunction, as it is accompanied by a 
‘not,’ [‘thou shalt not harm living things’] warns us that 
this characteristic is absent from such actions, and thus all this 
injury to living beings [in sacrifices] produces sin and misery 

1 This pürvapaksha expresses the doctrine of the Nyfya and Mim&msé schools, 
and shows how they meet the objection against the Veda drawn from the killing of 
animals enjoined in the sacrifices. They hold that an ancillary part of a rite has no 
fruit of its own apart from the general fruit of the whole,—it only exists for that whole; 
consequently it does not come within the scope of the general prohibition, as this 
only refers to independent acts.— The allusion to the Ahavaniya fire is to be explained 
as follows. It is said in the Taittiriya Brahmana (i. 1. 10. 6), “ whatever he offers 
in the Ahavaniya fire, therewith is the fire worshipped and pleased by him,“ the 
Ahavaniya fire is therefore that in which the offerings of butter, etc., called dhutis, are 
generally offered. Now in the offering connected with the ceremony called wpanayana 
(when a father takes his son to the teacher), it is said that three dhutis are to be 
offered; but these are not to be offered in the consecrated Ahavanfya fire but in un- 
consecrated, as the boy, having as yet no learning, has as yet no right to the Ahava- 
niya, see Jaiminiya-nyf&ya-m4l4-vistara, vi. 8. 2. Here therefore the general rule 
is suspended by the special rule which is only an ancillary part of the upanayana. 

2 This is the view of the modern Nyáya, see Siddhänta Muktävali, p. 135. (Cf. 
Kusumánjali, transl. p. 80.) j 
3 There is an important misprint in p. 65, l. 14; दुःखा यहेतुता should be 
दुखाघहेतता „ which is the reading of the Sansk. Coll. and the Oxford MSS, The 

Sansk. Coll. MSS. read the whole line, 
तथा सवात्महिंसाया अस्या दुःखाघंहेतुता, 


which I have adopted in the above translation. 
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fand consequently all such actions are to be scrupulously 
avoided ].” 

We grant all this to a certain extent; but the pain, which 
arises as an ancillary part of a sacrifice, is not ‘predominant,’ 
since it is inseparably connected! [as a preliminary | with that 
happiness of heaven, etc., which is the fruit of the sacrifice as a 
whole. Otherwise if we did not analyse this notion of ‘predomi- 
nance’ [but allowed all kinds of pain to be ६080 facto pre- 
dominant’], we should have to extend the deterring influence of 
pain too far, [and exclude all action of every kind, through a 
dread of some minor pain inseparably connected with it;] 
therefore this idea of ‘predominance,’ as applied to pain, 188 
special characteristic? [whose presence or absence can only be 
inferred in each case from the result]. Thus, for instance, in 
the case of death as an expiation for some heinous guilt or in that 
of suicide at the meeting of the rivers at Pray&ga, the pain of 
self-destruction is light compared with the benefit resulting 
from the act, [but not so in the case of a slight toothache or 
fever]. Hence Panchasikha has said that this pain is ‘to be 
borne with patience,’ from its being so small; but it is not so 
to be borne where it assumes a real importance from being 
predominant.® 

[We also find expiatory rites provided to meet this necessary 
killing of animals, for] there are general rules declared by the 
Veda, enjoining the performance of the Paryagni rite;“ while 

1 Just as the hungry man will still gladly eat, in spite of the trouble of obtaining, 
cooking, and lifting up his food to his mouth, which are inseparable adjuncts. 


2 Jdtivigesha seems here to mean much the same as our ‘differentia,’ ४.८. it forms 
a class. 

3 This refers to a sútra of Panchagikha (an ancient teacher of the Sänkhya said to 
have been a disciple of Kapila’s pupil, Asuri), quoted in Vy&sa’s Comment. to the 
Yoga Sutras, ii. 13, and in Vächaspati's Tattwa-Kaumudi (Kár. 2), “the mixture 
with a very small pain is easy to be obviated [by expiations], and to be borne with 
patience, and it is not enough to destroy one’s merits. Why so? Because I have 
much other merit stored up, in which this little annoyance being thrown will make 
little diminution in heaven.” 

4% The priest takes a firebrand from the Ahavaniya fire and carries it on the 
right side thrice round the animal which is to be sacrificed.”— Haug, Ait, Brahm. 
transl. ii. 5. This rite is to avert evil, see Taitt. Brahm. ii. 1. 3. 
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Manu provides for the five slaughter-places in the householder’s 
house.! Since then we have here no principle of universal 
applicability [but one strictly limited to the duly initiated Vedic 
householder and priest, | and since it will apply still less to one 
who is devoid of the due qualifications, to whom shall the player 
who presumes to slaughter animals fly for refuge P? 

But since from their connexion with Sruti, these éruti- 
ordained rites produce desert [and consequent fruit,] then the 
question arises, does that desert [and fruit] belong to the per- 
former or the enjoyer, or does it reside in the Supreme Lord ? 


Bddardyana says? that the fruit comes from Him, because we see it 
is so in ordinary life. (91). 


We see in common life that the ordinary rewards and punish- 
ments of men’s actions come from the king’s being pleased 
or displeased; and the Saint Badarfyana declares that they 
similarly come from Him, Brahman. 

The fruit does not reside in the doer, because we see that, 
when the father performs the ordained rite on the birth of a 
son, it is the son [not the father] who receives the fruit [in the 
shape of ceremonial purity, health, etc.]. If you maintain that 
the enjoyment of the fruit resides in the enjoyer, we must still 
discuss where it really resides,—for yours will be only a tauto- 
logical definition, since each term will depend on the other for 
its being intelligible. Therefore from the analogy of ordinary 
life, we conclude that it is from the Supreme Lord’s being 
pleased or displeased, that a good or an evil result arrives to the 


1 Manu, iii. 68, 69. These five ‘slaughter-places,’ i. e. the fireplace, the grindstone, 
the broom, the mortar, and the waterjar, are only expiated by the five daily sacrifices. 
2 In the Vishnu Pur. ii. 6. 21, it is said that players, fishermen, poisoners, in- 
formers, etc., will go to hell,“ —the player is therefore by his profession at once 
debarred from offering sacrifice. I follow the Sansk. Coll. MSS. and read AT: क॑ 


for MM. 

3 Vedanta Sátras, iii. 2. 38. 

4 i. e. if you are asked where the enjoyment resides, you answer ‘in the enjoyer;’ 
if you are asked who the enjoyer is, you answer ‘ he who possesses the enjoyment.’ (I 
read in 1, 15 savyapekshandt.) 
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person who is its proper subject. Nor need we assume any inter- 
mediate link to account for the fact of the results thus gravitating 
to the proper subject [/.८. we need not bring in a new influence 
of apúrva or desert to explain it]; else we should have to bring 
in the same idea of apúrva in ordinary life, in the case of the 
service or offence done to the king [and the consequent reward 
or punishment]. Hence it is that we find it expressly stated 
in the Sruti! that human actions give pleasure to ’éwara. 

“ But they who follow out this ambrosial doctrine as I have 
declared it, full of faith and devoted to me, they my votaries 
are exceedingly dear to me.” 

And although we thus ascribe to Him displeasure and pleasure, 
the Supreme Lord is not thereby brought within the sphere of 
phenomenal life, for He himself is all that exists, He is exempt 
from all pain, and He is likewise eternally free. 


Dissolution arises from a regression, for so it is seen to be. (92). 


Dissolution [as in the great periodical mundane destructions | 
is held to arise from a regression of ‘the special’ elements into 
‘the general,? since we see, by actual observation, that the 
special forms, as e.g., jars, etc., are resolved into the general 
substance earth. 


Here ends the first daily portion of the third chapter of the 
Commentary on the hundred Aphorisms of Sämdilya composed 
by the most learned teacher Swapneswara. 


The second daily Portion. 


The individual soul’s becoming one with Brahman is called 
Liberation ; by accurately discussing this the nature of the one 
great object of Faith will also be made more clear. While 
investigating the question ‘how can one thing become another?’ 
the author of the Aphorisms declares the capability of the 
individual souls to become Bhagavat. 


1 Bhagavad-gith, xii. 20. 
2 Cf. the beginning of the Comm. on Aph. 87, and my note on Aph. 48. 
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Its unity appears as diversity or unity, according to the influence or 
the destruction of the disguiser, as is the case with the sun. (93). 


It is said in the Chhándogya Upanishad (iii. 14), “ All this is 
verily Brahman,” and in the Katha (iv. 11), “ There is here no 
variety whatever ;” and so also in such passages of the Gité as 
these (xiii. 32 and 2), 

As the one sun illumines all this world, so, O son of 
Bharata, the soul illumines all the body ;” 

८ And know me also, O son of Bharata, to be the embodied 
soul in all bodies,” ` 
the soul’s nature is expressly declared to be unity; therefore 
the idea of diversity which presents itself apparently to con- 
sciousness, really belongs to the internal organ as the disguiser 
and is produced by it in the soul.! And so too says the Sruti, 
“It is seen in one way and likewise in many ways, as the moon 
in water ;” and so again (in the Vishnu Purana, II. xvi. 22), 

“As the one sky is apparently seen diversified as white, blue, 
etc., so Soul, which is in truth but one, is seen by those of 
confused vision as distinct in different persons.” | 

When by the highest form of faith, the internal organ, 
which is the soul’s disguiser, is destroyed, this essential oneness 
comes out without any contradiction, just as is the case with 
the sun, whose nature is light, as soon as its reflecting dis- 
guisers, as mirrors, etc., are destroyed.” 


Tf you say Souls are distinct, —not s0,—because as self-manifesting 
light they would have no connexion with the Supreme Soul. (94). 


Some hold that “souls are several, entirely distinct from each 
other, each consisting of self-manifesting light; for otherwise 


1 In p. 65, last 1. and p. 66, line 1, the Sansk. Coll. MS. has a much more intelli- 


gible reading than that given in the printed text उुभयया — ATA: » which I 
have adopted. It is as follows, 


अत एव यो नानात्वप्रत्ययः स जीवोपाधिबद्देरात्मनि Nd: 
3 The individual soul is the reflection of Soul on the mirroring internal organ 
(tajasa). 
3 The Sansk. Coll. MS. reads prakdsdtmandm for prakdsdnam, 
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you could not say that such a soul was liberated and such a 
soul bound ;” but this opinion must be rejected, for even if it 
might be consistently held by the atheistic Sänkhyas, it cer- 
tainly cannot by the Theistic Sänkhyas [and much less by us 
Vedéntins]. How so? Because, consisting as they do of self- 
manifesting light, there could be no such a relation between the 
Supreme Soul and them as seer and object seen, since they would 
not be illumined by him, just as lamps, as self-manifesting, 
are not illumined by the sun, And hence we should have to 
admit in Brahman an absence of omnipotence and omniscience, 
and the consequent capability of being himself knowable [as 
not himself infinite]. Nor yet! can we allow that souls are 
illumined [by Brahman],—because it would follow from this 
that they were themselves non-intelligent. Nor can we allow 
that souls are illumined [and thus manifested] by the mutual 
evolution of their internal organs; because this manifestation 
is produced by the removal of the darkness [which veiled the 
otherwise self-revealing object], and not by the evolution 


1 The Sansk. Coll. MS. reads in p. 68,1. 16, W नच प्रकाश्या!; if we read अथ 
we must suppose W to be omitted (cf. note suprà, p. 67). 


» There is a rule यद्धि परस्य NATA TNTA. 

३ This passage is only cleared up by a comparison with the statement in p. 72, 
II. 13, 14 (Calc. text), see infra, p. 108. The author seems in both to diverge slightly 
from the usual Vedinta doctrine. He holds that by the connexion of the senses with 
an external object, the darkness of ignorance which previously concealed that object 
from the internal organ is removed; then that form of the internal organ called the 
understanding (buddhi), influenced by the quality of ‘goodness,’ becomes evolved so 
as to assume the form of that object, and is illumined by the light of Brahman; and 
by that light the object is thus rendered manifest. Thus the eye of a certain man 
comes in contact with a jar, and the ignorance which had concealed that jar from 
him is removed; his understanding next assumes the form of the jar, and is illu- 
mined by the light of Brahman, and the jar is made visible to that individual. 
(In the Vedintasara the understanding itself removes the ignorance by its evolu- 
tion (vritti), while here the connexion of the senses removes the ignorance or 
darkness, and the understanding is subsequently evolved and illumined.) In the 
supposed case where one individual soul makes another soul its object (as also 
in that where the soul makes Brahman its object), the former step alone is possible, 
as the object, being self-luminous, shows itself as soon as the intervening obstacles 
are removed. (Cf. Vedanta S. pp. 22, 23.) One of the Sansk, Coll. MSS. reads 
1, 17 tamo ’ bhibhityaivdntahkaranasatiwavyittyd, which seems an attempt to bring 
the statement in harmony with the usual doctrine; but cf. p. 72 (Calc. text), 
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of the internal organ under the predominance of the quality 
of goodness [which causes it to cognise |. 

This manifestation [by the evolution of the understand- 
ing] is out of the question, as in this case it is wholly inap- 
plicable [since the soul is essentially light, and will therefore 
show itself]. For we see also in the external world that, even 
though the veil between two lamps [caused by a curtain] is 
removed, one lamp cannot be illumined by the other [since 
both are self-luminous ] . E 

Thus we learn that in the case of the external and internal 
light [i.e. the lamp and the soul,—however different in other 
respects they may be from each other], there is found a common 
though non-essential quality, [i.e. their incapability of being 
illumined by anything else]; and it is the presence of this 
common quality whieh enables us to apply the word ‘light’ 
[properly applicable only to the external object] to the soul in 
a metonymical sense based on likeness,? as in those words of the 
Brihad Aranyaka Upanishad, iv. 8. 9, “ this soul becomes itself 
pure light.” | 

Therefore the soul which is pure thought is proved to exist 
solely by the very fact of its illumining the world [and thus 
making it an object of cognition]; no external proof is needed. 
And again, the existence of soul is incontestably established by 
the fact that it is the receptacle of those attributes of the in- 
ternal organ which are erroneously reflected on it, and that it is 
also the only site of all essential knowledge; while we can only 
apply the terms ‘knowledge’ and ‘happiness’ in a secondary 
and figurative sense to the functions of the understanding. 

„What proof can there possibly be of the existence of 


1 An aupddhika dharma is one which does not arise from 8 thing’s nature but 
frem some external relation between it and something else,—it is nearly equal to our 
‘ accidental.’ 

2 Cf. Sähitya Darpana, pp. 14, 16. A metonymical meaning (/akshya) is called 
gauna when it is based on likeness, as when we say ‘that ass the man from the 
Punjab,’ not meaning that the man is actually a quadruped, but that he resembles the 
ass in stupidity and obstinacy. 
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separate souls? That the primary principle, the ‘understand- 
ing’ (buddhi), exists separately [as associated with separate 
individual personalities] is certain enough; how otherwise 
could there be the determination of bondage or freedom in the 
case of souls which in themselves are eternally free?“! 

“Well then, let souls? be capable of being modified, and let 
knowledge, desire, etc., be their qualities, from the fact that we 
are conscious of such perceptions as ‘I know,’ ‘I desire,’ ‘I am 
happy,’ etc.“ The author refutes this opinion in the following 
aphorism. 


Souls, however, are not capable of modifications, because it is the 
instrument which ts modified. (95). 


Souls are not capable of such modifications as knowledge, 
etc.; why? because knowledge, etc., are accounted for by the 
fact that the perception of pleasure, etc., belongs to the instru- 
ment [४.९. the mind |, and consequently the souls are unmodified. 
Thus in the inference [already given in p. 3] “the perception 
of pleasure is through an instrument,” we assume that the 
connexion? between the perception and the instrument is that 
of identity ;* and again there is also the argument pleasure, 
etc., are not modifications of soul, because they are perceived 
[98 reflected] in soul, as paleness, etc., are perceived [as re- 
flected] in soul.” 5 So too the mind perceives the idea of self, 
by being identical with its cause [egoism]; and consequently, 
as the mind itself is dissolved during sound sleep, we have in 
sound sleep no self-consciousness. Moreover, these apparent 
qualities of mind [i. e. joy, knowledge, etc.] are really what 


1 This answers the difficulty suggested supra. 

2 In p. 69, I. 6, I read with the Sansk. Coll. MS. santu dimdnah for sattdtmanah. 

3 The Sansk. Coll. MS. and the Oxford MS. read in p. 69,1. 12, N. 

4 i.e. joy, knowledge, etc., really reside in and constitute the internal organ, but 
are only reflected in soul. In p. 72 (Calc. ed.) they are called buddher vikdrdh. 

This refers to such expressions as J am pale, eto., where the quality 

which really belongs to the body is reflected on the soul and applied to it. Cf. 
supra, p. 3 f = ~ 
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constitute mind, just as the so-called limitations of time! are 
really what constitute time itself. This short discussion will 
suffice for our purpose here 

He next proceeds to discuss how the soul becomes Brahman 


This is produced through the absolute abolition of the individual’s 
_ understanding? by undeviating faith. (96). 

It is said [in the ०1६ (viii. 22) , 

“He is that supreme spirit, O son of Prith4, who is to be 
attained by undeviating faith, in whom all beings reside and 
by whom all this world was spread out.” And so also [in the 
Nrisimha-pur4na |, “ Wherefore is not an effort made for libera- 
tion into the ancient spirit, who is to be attained only by faith?” 
Therefore Liberation is the attainment of the joy of Brahman, 
when the individual understanding is entirely abolished by the 
highest faith,—this is the true meaning. And therefore its 
definition is in fact declared to be the attainment of that joy of 
Brahman unaccompanied by the antecedent non-existence of the 
abolition of the individual understanding.’ (Here we consider 
the ‘understanding’ (buddhi) as the disguiser of the individual 
soul [and not really belonging to it], since we only accept 
the understanding as belonging to God‘ [all creation being 
produced by his May4].) 

If you rejoin, that “ by this last view of yours the attainment 

1 The Ny&ya holds that although time is in itself only one, it is called by the 
names moment, day, month, etc., past, present and future, through different limitations 
or accidental conditions (upddhi). Thus that time is called ‘past’ which is the 
counter-entity of a present ‘emergent non-existence,’ as the past day; that time is 
called ‘future’ which is the counter-entity of a present ‘antecedent non-existence,’ 
as the following day; that time is called ‘present’ which is at once the counter- 
entity of a past ‘ antecedent non-existence’ and of a coming ‘emergent non-existence 

2 Sc. buddhi.—In Aph. 96 I read with Sansk. Coll. MS. tadbuddhilaydt for 
tadbuddhir buddhildydt 

3 In p. 70,1. 4, I read with the Sansk. Coll. MS. prdgabhdvdsahavritti. If we 
read with the printed text sahavrittt, I suppose it must mean that the soul really 
existed in Brahman, even before the understanding (buddhi) associated with it was 
abolished,—although of course it was not conscious of it through the delusion pro- 
duced by that association 


4 I follow the Sansk. Coll. MS. in reading line 7 of p. 70 here, after súchitam 
It is separated from its context as given in the printed text 
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of the joy of Brahman would no longer be an end for man, as 
it is not really a future thing to be attained, but one already 
possessed and settled [the soul being even now identical with 
Brahman]; —we reply that it is still an object for man to 
pursue, as it also admits of being determined by a special 
relation to himself, just as a village may be [for although 
the village already exists and is not to be produced by our 
will, we can still produce by our efforts a direct relation 
between us and it as proprietors and property]. Otherwise 
[if you absolutely denied that what is thus determined by 
something else can be an object for man, even though from 
another point of view it is not 1560, | it would follow that 
even happiness itself could not be an object for man. For we 
cognise it as the thing ‘happiness’ (sukha) determined by the 
general idea of happiness (sukhatwa) which inheres in it, and 
this general idea [like all atis] is eternal and therefore fixed; 
and therefore our wishes and volitions would have no power to 
pursue it, as these [unlike the power of cognition] cannot 
separate the determined from the determinant.! Therefore we 
maintain that wish and volition, under the colour of that part 
of the object which is unfixed, pursue also that which is fixed, 
both being to them inseparably united.? If you say that the 
knowledge that the object is not to be attained by our volition 
will always act as a restraint,—we reply that there is no incon- 
gruity in supposing that a violent passion may lead irresistibly 
to action by overshadowing the idea that the desired end is 


1 The Hindus hold that on the contact of the organ of sense with an object, as e.g. 
a jar, there arises the idea of a jar and also the idea of the nature, i. s. elos, of jar 
(both being equally objects of perception) but the two ideas are distinct,—this is 
nirvikalpaka, Subsequently the mind combines them into one idea, a jar possessing 
the species or nature of jar,’ and this is savikalpaka. We are however not conscious 
of the first step,—it is only recognised as necessary from an analysis of the subse- 
quent compound idea. Swapneswara maintains that ‘wish’ and ‘ volition’ have not 
this double mode of exercise which the power of cognition has; they can only act as 
sa-vikalpaka and seize the desired object together with its species, ४.6. they cannot 
separate the non-eternal individual pleasure from the eternal and fixed species or 
general idea residing in it. 

2 In p. 70, I. 10, read with the Oxford and Sanskrit Coll. MSS. सिद्धे $ पीहाळती. 
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hot wholly attainable by our volition,—just as in the parallel 
case of the hawk-sacrifice, where anger overshadows the know- 
ledge in the sacrificer’s mind that it will be accompanied by a 
predominant undesirable result? [7.e. hell]. 

Moreover it is said in an Agama, “Joy is the essential 
character of Brahman, and that becomes present in liberation, 
and this very text proves that the attaining of such a state is 
an object to be striven for. 

“But even if this supreme faith be established,—just as the 
pre-existing merit and demerit which produce the necessity of 
living in the present life can only be abolished by experiencing 
these effects, so too the other forms of merit and demerit can 
be similarly cancelled only by experience; and hence there can 
be no such thing as final liberation after all.” To this objection 
he replies, 


So long as life lasts in the one case; but the others will be cancelled 
from the absence of any place for them to abide in. (97). 

When this devotion to the supreme soul is produced, the 
words of the Chhändogya Upanishad come true, (vi. 14), 

“So long it [bodily existence] remains to him, until he shall 
be liberated [from merit or demerit]; then he shall attain to 
the end.” 

And so too in the Vishnu Purana (I. ii. 20), 

„“What has he to do with merit, wealth or desire? Libera- 
tion is placed in his grasp, who has firm faith in thee, the root 
of all worlds.” | 

By ‘life’ is meant the merit which operates to produce life 
in this present birth; this, so long as it lasts, hinders liberation 
even though the highest faith exists,—so long the devotee only 
attains jivan-mukti. But since, when the merit which produces 


1 « Let him who desires to kill his enemy by incantation offer the hawk-sacrifice.“ 


—Shadviméa Br. iii. 8. 2 Cf. Kusumfnjali, v. 13. 
3 Compare the similar argument in S’ankara’s Commentary on this passage of the 
Upanishad. 


& « The third kind of liberation is effectual in lifetime (jivan-mukti) and enables 
he possessor of it to perform supernatural actions; as evocation of shades of progeni- 
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life is cancelled, the understanding also entirely ceases, the ‘other’ 
merits and demerits will also be ‘cancelled,’ ४.९. will not produce 
experience,! from the absence of any place for this to abide in. 
Hence it does not follow, as you supposed, that there can be no 
such thing as final liberation,—since even the understanding it- 
self acts negatively as one of its causes, by the very fact that it 
can be so changed [i. e. can be cancelled, and therefore cease to 
hinder the desired issue]. Nor need we suppose that these 
other merits and demerits will in this view cease altogether 
to be causes; because a cause does not altogether cease to be 
a cause, because its necessary concurrent is not present. 

[An objector might however say that merit and demerit 
(which constitute fate or adrishta) might be thus cancelled, 
if they resided in the intellect of the person to whom they 
belong; but you hold that they reside in the intellect of the 
Supreme Lord, for you declared in your Commentary on the 
91st Aphorism that our rewards and punishments came from 
Brahman’s being pleased or displeased; and therefore, as re- 
siding in Him, they cannot be thus cancelled.” We reply, | 
This adrishta which resides in the mind of the Supreme Lord 
in the form of his pleasure or displeasure can be cancelled 
by the effect of time or by the occurrence of a mundane 
catastrophe, just as the effects of the several parts of a 
sacrifice, which are being accumulated towards the aggre- 
gated total, may be cancelled by the failure of one part, and 
thus fail to produce the general effect.“ The transference of 


tors, etc., translation of himself into other bodies called into existence by the mere 
force of his will, etc.” — Colebrooke, Essays, vol. i. p. 399. 


1 In p. 71, line 4, read with the Sanskrit Coll. MS. भोगास्पदस्याभावादानि- 


भाँगाभाव एवेति . The printed text seems to me meaningless. 

2 Budd i being the site of all phenomenal consciousness. 

3 i. e. the gunpowder still retains its power of causing an explosion, though without 
the concurrence of a spark it will not actually exercise it. 

4 The new-moon and full-moon sacrifices consist of six parts, as the offering to 
Agni, etc.; each of these parts produces its own partial adrishta; but the general 
adrishta is only produced by the united effect of all. If a sacrificer had completed 
five of these partial offerings and died before the completion of the sixth, the general 
effect would be lost. 
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all the result of our actions to the Supreme Being [which our 
theory so earnestly inculcates] directly abolishes the tendency 
of these ‘ hindering’ actions to produce bondage. The fire of 
knowledge only destroys the influence of our actions indirectly 
[by leading to faith; but not directly, as Sankara’s followers 
would inculcate]. | 


Their mundane existence arises from want of faith, not from igno- 
rance, since this is not established to be a cause. (98). 

“Ts the mundane existence of the individual soul considered 
to be caused by ignorance, or is it caused by want of faith?” 
The Aphorism proceeds to answer this question.—A temporary 
heaven,—liberation while still alive,—and absolute liberation, 
—these are the three paths; liberation while still alive implies 
the possession of the highest faith; but the want thereof in- 
volves a mundane course from birth to birth. This mundane 
existence arises from the absence of the desire of faith; when 
faith is produced, it ceases; and thus has it been said by the 
great sages ; 

“‘So long are there pain and this desire, so long infatuation 
and sorrow, while the soul does not fly for refuge to thee, the 
deliverer from all sin” (Vishnu Purina, I. ix. 72).? 

The creation is caused by ignorance of the truth; by know- 
ledge we hold that creation is abolished ; when the causes vanish 
which produce the snake and the rope, these effects likewise 
cease to exist. The succession of births, the dreadful scourgings 
of Yama’s attendants, the various sufferings, and the sight of 
the Son of the Sun (Yama),—these are the mirage of the wave 
of the creature’s egoism and personality ;—the effect of turning 
away from the lotus of Krishna’s feet. 


They have three eyes, like Rudra, divided as revealed speech, a sign, 
and sense-perception. (99). 
‘They,’ i.e. embodied souls, have three eyes,’ i.e. three means 


" 1 The Sansk. Coll. MS. reads abhakteh and kdranatwdsiddheh, but both are rather 
glosses than the true reading. 


2 For तु सा the Bombay edition of the Vishnu P. reads तथा. 
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or ‘proofs’ for attaining certain knowledge of things. Although 
they do not differ as to being certain, they are three as being 
three different instruments. Thus ‘speech’ [i.e. Revelation | 
produces verbal certainty, being in the form of certain words 
and their meanings which are congruous and understood. 
Revelation is here mentioned first [and not, as is usual, senses 
perception, ] in order to declare its pre-eminent efficiency as 
a means for producing supernatural faith. So again the 
knowledge of ‘a sign’ [or middle term] which abides in the 
minor term and is invariably accompanied by a known major 
term, is the cause of inferential certainty; and in our school 
we should not dispute the definition, if [instead of the words 
‘the knowledge of a sign which abides in the minor term, 
etc.,’] it ran ‘the sign when recognised as abiding, etec., for 
we hold that an effect always exists in its cause.! Again, the 
senses when in contact with their objects are the causes of 
certain perceptive knowledge; and these are six, the organs of 
smell, taste, sight, touch, hearing, and the mind [or the percep- 
tive power]; and these, by their connexion with their objects, 
having overpowered the darkness of ignorance which had 
enveloped the internal organ,? produce an evolution of it 
as influenced by the quality of goodness, so that it forthwith 
assumes the form of the object as illumined by the light of the 
Brahma-soul. Hence it is said in the Gita (xiv. 11), 

“ Light arises in this body through all its avenues.“ 

But when we say that joy, sorrow, etc., are also per- 
ceived [as well as external objects], and speak of them as 
modifications of the understanding? which is associated with 
the individual soul,—it must be remembered that these 


1 If we said that ‘a sign, when recognised as abiding in the minor term, etc., is the 
cause of an inference,’ it might be objected that in this case no inference could be 
drawn if the sign were past or future at the time of inferring (see Bhdshdpart- 
chehheda, ही, 66). He replies that in his view (as in that of the Sankhyas) an effect 
is always existing in its cause, and therefore the sign will still be equally present, 
though latent. 

2 Compare with this my note, suprà, p. 100, ३ Buddhi. 
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are made manifest by the soul’s own immediate light; and 
we have no need to assume the process of an evolution of 
the quality of goodness in the understanding to account for 
their being perceived,—since it would be uselessly cumbrous. 
These in truth are to be illumined by the witness Soul directly, 
There are therefore only three proofs, revealed speech, in- 
ference, and sense-perception, like the three organs of sight in 
Rudra, neither more nor less,—and like them they imply an 
identity with the moon, the sun, and fire.! The supposed proof 
called Comparison is only useful for comprehending the direct 
meaning of a word; and this is effected by the mind with the 
assistance of the ‘analogous’? form of inference, starting from 
the recognised fact that a well-known word is applied to the 
same object to which the unknown word is applied [as in the 
stock instance that ‘a bos gaveus means an animal like a cow,’ ] 3 
just as we determine by analogy the metaphorical meanings of 
the words and phrases of poetry.“ ‘Comparison’ is therefore 
included in the three above-mentioned proofs and is not required 
as a separate one. We do not extend this discussion on the 
different proofs any further here, as it has been fully discussed 
by us in the Touchstone of the first principles of the Ny&ya, 
and in the Touchstone of the first principles of the Vedanta.’® 

1 S'iva’s right eye is the sun, his left is the moon, and his third eye in the centre 
of his forehead is fire. I suppose that the sun properly stands for revelation as 
being the brightest, the moon for inference (from its connexion with paksha as ‘the 
lunar fortnight’ and ‘the minor term,’) and the five fires for the five senses. In 
the text, however, the moon is put first in the compound (according to the rule 
abhyarhitam cha) as being the monarch of the stars, planets, and brähmans, see 
Vishnu Pur. I. xxii. 

2 For the sdmdnyato drishta form of inference see Nyáya Sütras, i. 5,—it is where 
the inference is drawn from generic qualities, the specific ones being unnoticed, as it 
is a substance because it has the nature of earth.’ The ‘sign’ is not here the cause 
or the effect, as in the purvavat or seshavat form. 

® This is contrary to the Ny&ya as well as the Vedánta, both of which accept 
Comparison (syamdna) as a proof. Cf. my notes to the Kusum4njali, translation, iii 
sections 10-12. 

Or this might mean, just as we determine the meaning of the word ‘section 
as applied to poetry.“ 

5 I know nothing of these two works; neither is mentioned in Dr. Hall's Biblio- 
graphical Index. 
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The ‘intellect’! [or ‘understanding’] associated with the 
individual soul is the same as the ‘mind’;? this faculty possesses 
the power of contraction and expansion; and in this way we 
account for the simultaneousness and non-simultaneousness of 
perceptions. 

Since the intellects thus associated with the individual souls 
sprang from the egoism of Tswara [or Brahmá], the idea of 
‘I’ is grasped directly [without any action of the perceptive 
faculty or any evolution of the intellect itself‘] as residing 
in the intellect, just like pain, pleasure, etc.5 

Again, since the subtil elements, the gross elements, the organs 
of sensation and action, etc., were produced by the intellect of 
Yéwars, all this [external world] is to be known by Yéwara’s 
intellect, —it can therefore be grasped by the soul and by its 
associated senses.’ 


1 Here follows a digression on ‘ perception.’ 

3 The Sankhya considers ‘intellect, ‘egoism,’ and ‘mind’ as quite distinct from 
each other; the Vedánta holds that the internal organ has a fourfold division from 
its different modifications. Thus understanding or intellect (buddhi) is that modifica- 
tion of the internal organ which consists in assurance; mind (manas), that which 
consists in resolution or irresolution ; thought (chita), that which consists in investi- 
gation; and egoism (ahamkdra), that which consists in self-consciousness. See 
Vedánta-sára, p. 8. 

According to the Sánkhya two or more perceptions may be simultaneous, as the 
smelling, seeing and touching of a flower,—according to the Nyfya they are success- 
ive, as the mind, being atomic, can only receive one sensation at a time,—the apparent 
simultaneousness is only caused by very rapid succession, like the apparent circle of 
light caused by a rapidly whirled torch. Our author maintains that the mind 
which he here identifies with the intellect (buddhi), is not atomic but susceptible of 
expansion and of contraction, and when it is thus expanded it can receive several 
sensations at the same time, when contracted it can only receive one. 

4 Cf. supra, p. 100 and p. 109. 

5 The Sankhya and Vedánta hold that pain, pleasure, etc., are qualities which 
reside in the intellect but are reflected upon soul, and so wrongly attributed to it; the 
Nyáya of course calls them qualities of soul 


The pandit quotes a niyama or principle, यदाख Fat क्रियते तत्‌ तस्यं बुद्धि 
वेद्यं भवत्येव 


This passage is very obscure. J can only suppose that it means that our in- 
tellects having sprung from Tswara's egoism, must be capable of being connected 
with the external world which was produced by his intellect (see p. 91). The process 
by which it is known is that before described; the senses remove the darkness, and 
our intellect, being evolved so as to assume the shape of the object, is then illumined 
by the soul’s light. (The subtil elements are only perceptible to yogins.) 
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The five gross elements, the five subtil elements, the eleven 
organs [of sense and action], egoism, intellect, Nature, the 
soul and the Supreme Lord—these form the aggregate of the 
twenty-six first principles. 


Manifestation! and disappearance are changes [of the existing], 
rom the connexion with the result of the action expressed by 
the verb. (100). 


The author proceeds to discuss a mundane creation and de- 
struction, as being collaterally related to the subject. Now 
creation is defined as a ‘manifestation,’ ४.6. the competency of 
an already existing thing to produce its effects; while ‘disap- 
pearance’ is its incompetency to produce them; thus too, in- 
crease, decrease, etc., will similarly be only changes of the 
already existing. How so? Because in such phrases as ‘he 
makes a pot,’ ‘he destroys a pot,’ etc., we have a relation speci- 
fied between the object and the result implied by the meaning 
of the root; and this relation can only take place in that which 
is, not in that which is not, as has been said in the Gita (ii. 16), 

“ Existence cannot belong to that which is not, nor non-exist- 

ence to that which 1s.” 
So too by such phrases as ‘it exists,’ ‘it is destroyed,’ etc., we 
similarly understand that the subject is the site of the action 
implied by the root; but this power to be a site can only belong 
to that which is. | i 

Now ‘manifestation’ [or creation] means the being connected 
with the initial moment [from which the subsequent series of 
events dates], or, as it may be more accurately defined, it is the 
being a counter-entity to destruction ;—since our former defini- 
tion was not strictly correct, as it is impossible to point out a 
really initial moment [as the sequence of creations and sons 
is eternal]. But you have no right to say that, as every 
manifestation must have had ifs manifestation, we must 


1 For अविस्तरो भावा read with all the MSS. आविखिरोमावा ; 
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plead guilty to the faults of an ‘ad infinitum regression’ or 
‘cumbrousness’; for the union of all the pot’s antecedents (as 
the clay, the wheel, etc.) is really the manifestation of the pot’s 
manifestation; and if you hesitate to grant our definition, 
your objections will apply with equal force to your own 
hypothesis of ‘production,’ since here too you -will have to 
concede a similar unending succession of previous productions.! 

And thus we may define the ‘antecedent non-existence’ of a 
pot as the succession of continued previous manifestations and 
disappearances, while ‘destruction’ [or ‘emergent non-exist- 
७1०06 ! ] will be its disappearance’; and this destruction will be 
sometimes absolute, as in the case of the deceased Devadatta’s 
body or of the intellects of those souls which have attained 


1 I give a translation of my pandit friend’s clear note on this hard passage. 

An opponent might thus argue: But if you accept the idea of ‘ manifestation ° 
and reject that of ‘production,’ is your ‘ manifestation’ itself continuous or occa- 
sional? If it is continuous, why should it not be eternal? If it is occasional, then 
the manifestation of this said manifestation will be either continuous or occasional. 
But if it is continuous, you will again have to concede that it is eternal; or if it is 
occasional, you will have again to allow a manifestation of this occasional manifesta- 
tion, and so on. Thus you will be involved in the fault of an ‘ad infinitum re- 
gression.’ Or on the other hand, if, in order to avoid this fault, you allow that the 
second or third manifestation was produced, not manifested, you will be involved in 
the fault of cumbrousness, because if the idea of production is to be conceded at 
all, it might as well be allowed at the very first step.” 

We however reply: 

% We grant that if we accepted the idea that a pot's manifestation was itself mani- 
fested, and then went on to concede a further manifestation of this second manifesta- 
tion, we should be involved in one of the two faults you allege; but we do not concede 
this. We hold indeed that the pot is manifested, not produced; but we do not allow 
a second separate manifestation of this manifestation,—we maintain that this mani- 
festation of the manifestation is only another expression for the sum total of the causes 
which are said, in your phraseology, to produce the effect, the pot; as wherever this 
sum total is found, there the manifestation takes place. This explanation removes 
all fear of an ‘ ad infinitum regression,’ as there is no continued succession of supposed 
manifestations. 

८६६ Nor, again, is your own hypothesis of production a whit more free from the same 
charge. For we may in turn ask you whether this ‘production’ of yours is con- 
tinuous or occasional, If it is continuous, then why is it not eternal? if it is occa- 
sional, we ask whether there is a production of this production or not? and so on, 
thus involving either an ad infinitum regression, or the fault of cumbrousness.“ And 
you will similarly have to assume, as we did, that the production of the first pro- 
duction is not something separate but is only another expression for the sum total of 
the causes, as in our case.“ l 
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liberation. But the so-called ‘mutual non-existence’ and ‘abso- 
lute non-existence’ are not really distinct forms of non-exist- 
ence, since the former is only the possessing mutually exclusive 
properties, and the other is only the same as the thing’s site 
Ui. e. the absence of the pot really means only the spot of ground 
where it should have been but is not]. Otherwise, we should 
have to accept another absence in the first absence and so on 
ad infinitum. 

But in a ‘mundane destruction’ (pralaya) we have only the 
absence of any developments other than that particular one 
called a mundane destruction. But there is no difficulty in 
this hypothesis with regard to the arising of subsequent crea- 
tions, since the latent influences produced by past acts [which 
are to germinate into future merit and demerit, and determine 
subsequent births] remain permanent in a very subtil form 
and are not destroyed. 


Thus closes our threefold investigation into the doctrine of 
Faith. 


| May Krishna’s brightness, set off by the Kaustubha gem, 
abide in your hearts, as he was seen clothed in yellow garments, 


himself dark blue like a cloud, with his long eyes like a lotus 
petal, holding the pipe, and adorned with the dust of the cows.” 


1 My pandit friend thus explains this passage: “ Mutual non-existence is not some- 
thing distinct, but only the possession of mutually exclusive properties. Thus ‘a pot 
is not cloth,’ cloth is not a pot; we have here an example of mutual non-existence. 
Now the pot has those qualities constituting pot-hood (ghafatwa) which are contrary 
to those which exist in cloth, and similarly cloth has those qualities constituting 
cloth-hood (pafatwa) which are contrary to those which exist in a pot.—So too 
‘absolute non-existence’ [as in the phrase ‘a pot is not there’] is not something 
distinct, but is really the same as the ground where the pot is not, ४.८, the absence of 
the pot is recognised in the ground [this is the Mim&ms4 doctrine, see Siddh4nta- 
muktavali, p. 9]. This has been accepted in order to avoid the necessity of allowing 
an infinite succession of absences. For as we must allow that there is no pot in the 
absence of a pot, we must perforce concede that there is the pot’s absence in this afore- 
said absence; and if this second absence be something existing by itself, a third absence 
of the pot will similarly have to be conceded as existing in it, and so on ad infinitum. 
Hence we maintain that the absence of a pot is not something existing by itself, but 
simply the spot of ground where we expected to find it and it was not there.” 

2 In l. 3 the MSS. have parimanditam. . 
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114 The Aphorisms of 644.” 


There was in the bracelet of Bengal (Gauda), sprung from a 
renowned world-jewel,! a leader of the wise, named Visärada, 
who held the post of monarch over all the rulers of the earth ; 
from him sprang Jaleswara, chief of the learned, and general of 
kings; by Swapnesa his offspring, was this investigation into 
the doctrine of Faith composed. 

Here ends the second daily portion of the third chapter of 
the Commentary on the Hundred Aphorisms of Sändilya, com- 
posed by the most learned Swapneswara, and with it ends the 
chapter and the book. 


1 Cf. the lines, 
In earth’s dark circlet once the precious gem 
Of living light, O fall’n Jerusalem. 
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